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2016 
 
The purpose of this project is to build resiliency—defined as the ability to hold a 
set of values and recover from challenges to that standard—in the Marines and Sailors of 
Second Battalion, Fifth Marines through a formation-based ethical training. A lived ethic 
produces resiliency in a way that theoretical ethics cannot. To support a practiced 
standard of ethics, a training that teaches the members of the unit how to interpret the 
messages they are hearing from the culture, to understand their value as honorable 
warriors, and to seek moral decision making for their own lives is presented. The 
instrumentality of this training is a series of presentations wherein cultural texts are used 
to explore the elements of personal ethical formation.  
 The pilot project for the six-session exploration of ethics took place throughout 
the work-up and deployment in support of the Thirty-First Marine Expeditionary Unit. 
Marines and Sailors attended this training focusing on five practices that facilitate an 
ethical standard becoming a matter of habitual character. These habits create greater 
ethical consistency in actions. In turn, this consistency builds resiliency. An initial and 
post assessment are provided to gauge participants’ engagement of these elements of 
personal transformation.  
 This project concludes that those Marines and Sailors who attended the training 
increased their ability to interpret cultural messages, to evaluate their personal ethical 
standards, and to recognize the value of the transformational practices in shaping ethical 
responses to life stressors. However, further research is needed to validate these findings. 
The ministry initiative can be modified in the future, while still retaining the foundational 
theology and practice, in order to establish best possible practices.  
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To the Marines and Sailors of 2/5, 
It was an honor and a privilege, Semper Fi and Retreat Hell! 
 
 
iv 
 
 
 
 
 
 
ACKNOWLEDGEMENTS 
 There are a great many people whose support, advice, and investment made this 
project possible. To thank them all would create a new chapter in this work. I trust that 
they know who they are. Special thanks go to a few extraordinary contributors. The 
patience of my family has been greatly appreciated. My supervisory chaplains at the Blue 
Diamond, Captain Guy Lee, and Captain Thomas Webber were great advisors. Finally, 
the command team of 2/5 gave me the space to execute this project: Lieutenant Colonel 
Steve Fiscus, Major Brendan Sullivan, Sergeant Major William Pinkerton, the company 
commanders, and the five of diamonds all deserve special mention. 
 
v 
TABLE OF CONTENTS 
 
 
ACKNOWLEDGMENTS                                                                                                iv 
 
 
PART ONE: MINISTRY CONTEXT 
 
INTRODUCTION                                                                                                              1 
 
Chapter 1. THE MODERN WARRIOR AND HIS CONTEXT                                        9 
 
 
PART TWO: THEOLOGICAL REFLECTION 
 
Chapter 2. LITERATURE REVIEW                                                                               21 
 
Chapter 3. A THEOLOGICAL FRAMEWORK FOR TEACHING ETHICS  
                 TO WARRIORS                                                                                             35 
 
 
PART THREE: GOALS AND PLANS 
 
Chapter 4. THE MINISTRY INITIATIVE                                                                      66 
 
Chapter 5. IMPLEMENTATION                                                                                    87 
 
 
SUMMARY AND CONCLUSION                                                                               109 
 
APPENDIX                                                                                                                    114 
 
BIBLIOGRAPHY                                                                                                          116 
 
 
 
  
 
 
 
 
 
 
PART ONE 
MINISTRY CONTEXT 
 
 
 
 1 
INTRODUCTION 
 
 Shortly after the Revolutionary War, the fledgling United States was in crisis. A 
nebulous future loomed in front of the colonists—the hard-won independence now 
required governance of the people, something that had not been defined before the war 
ended, aside from its principles. A very concrete reality existed for the unpaid veterans of 
the Continental forces. In this context, George Washington made a speech to his fellow 
soldiers, as many of them were prepared to either abandon the nation or use force to 
enthrone their Commander in Chief. This speech would set the terms for civil military 
relations in the new nation. It was not the content of the speech that moved the officers to 
abandon their near coup attempt. It was Washington’s momentary fumbling with his 
eyeglasses, and his statement, “Gentlemen, you must pardon me; I have grown gray in 
your service and now find myself growing blind.”1 Washington’s endurance, character, 
and vulnerability gave life to his insistence that his men give up their plan. And thus, he 
set the tone for how the military and the civil sector would interact in the United States—
an early precedent for public propriety. 
 Citizens in the United States, and followers of Jesus in particular, face many 
challenges, not merely for propriety, but in regards to public morality. How individual 
citizens and Christians should conduct themselves in the public square—military or 
otherwise—has become a matter of much debate. As we have seen from the above 
episode in our nation’s history, we have questions about those in the profession of arms: 
                                                          
1 Douglas Southall Freeman, George Washington: A Biography, Volume Five (New York: Charles 
Scribner’s Sons, 1952), 435.  
 2 
namely, what we are supposed to do with warriors. This question plays itself out on 
numerous levels. We as Christian citizens of a broader nation live out our faith amongst 
many nations that typically seek to avoid armed conflict, thus our challenge is 
exacerbated. We have a tradition as a nation that was established early by General 
Washington regarding how the civil-military relationship would function. We are not left 
to wonder about that outcome. Yet, there is a question of how we as believers, who are 
called to embody the love of God, should interact with warriors. Even more specifically, 
this challenge affects us in local expressions of the body of Christ—the Church. We have 
numerous traditions from the Church that influence our interaction with warriors. Yet, 
they are varied in ways that plague us in our current cultural milieu. Before we can even 
engage this confusion, we have to engage the struggle of our world—that oftentimes 
people settle their political disagreements with the use of deadly force. 
 These questions will not be tackled at length here, but are merely offered to 
encourage greater awareness—a realization that we have a problem at hand in our 
culture. That problem revolves around warriors and the nature of war itself as part of 
public morality. Entire libraries could be filled with the works that have sought to 
understand these challenges, yet the obstacle remains. This project seeks to address just a 
small sliver of a subsection of these dilemmas, but does so in order to address how these 
challenges are revealed in the lives of warriors themselves. Warriors face challenges to 
their ethical standards and to their self-worth. In order to address a specific ministry need, 
this idea should be expanded with a few assumptions.  
 The first assumption is that warriors are part of our culture. The term culture 
requires its own definition for the purposes of this project, specifically the culture of 
 3 
Western civilization, especially the United States, as it stands in the second decade of the 
twenty-first century. This culture is the heir to many other cultures: Egyptian, Greek, 
Roman, European, and the amalgam that has made up the United States for the last six 
decades, since World War II. In this culture, there has been an ongoing war for a good 
portion of the last six decades, and there are always citizens who are willing to answer 
the call to arms. Some of these embody what is known as the warrior ethos. In his book 
describing this warrior ethos, Christopher Coker writes, “And we should not be too 
squeamish about what warriors do best: killing.”2 The warrior ethos is a code of honor, 
yet that honor is displayed in a brutal profession. Again, Coker lends insight: “War may 
long ago have been stripped of its ‘glory.’ It is a murderous, unforgiving trade. Unlike 
George Patton, no general today dare confess to loving it. But if a horrific practice it is 
still a necessary one. We have not yet found a way to ban it; possibly we never will. All 
we can aim for is to make it less inhumane, which is why we still rely on the warrior 
ethos.”3 This leads to a second assumption. 
 The second assumption is that we as a culture are not quite sure what to do with 
warriors. Again, culture can be a fairly broad term. For purposes of this project, culture is 
focused even further to describe it at a popular level in the United States, as this in many 
ways reflects the heritage that will come to the next generation. It is observed that 
popular culture functions as a statement about how society makes meaning.4 Generally, 
                                                          
2 Christopher Coker, The Warrior Ethos: Military Culture and the War on Terror (New York: 
Routledge, 2007), 147. 
 
3 Ibid., 146. 
 
4 See Gordon Lynch, Understanding Theology and Pop Culture (Malden, MA: Blackwell 
Publishing, 2005). 
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people are uncomfortable, and despite Coker’s admonition, they are indeed squeamish 
about what warriors do. Popular culture claims to prefer peace. Rarely has such a 
mainstream skepticism regarding war and bloodshed been part of a collective 
conscience.5 This confusion is also reflected in Christian subcultures. There are many 
streams of Christianity that are opposed to war prima facie. There are many others that 
embrace the tradition of “just war.” All along this spectrum there is the question of what 
to do with those who execute the main activity of war: namely, killing.  
 One route is to follow Luther’s doctrine of two kingdoms, thereby safely 
differentiating between the sacred and the secular, allowing civic duty (which may 
include killing) to be separate from spiritual journey (becoming like Christ and seeking a 
world where swords are beat into plowshares). Interpreting various passages to justify 
certain actions is another route—the state as established by God can sanction war; thus 
the Christian has no difficulty engaging in war’s brutalities. There are no easy solutions 
here—war, warriors, and how to respond to these realities is greatly confusing, but when 
added to the next two assumptions, the waters really get muddy. 
 The third assumption is that warriors are aware of their ambiguous place in 
society. With the exception of the Vietnam War era, the military has been a beloved 
institution in American culture. Citizens swell with pride as they stand for service 
members and veterans during parades. Significant portions of the public treasury are set 
aside to care for those who have gone to war. Despite the recent scandals uncovering 
mismanagement of those funds, we still consider it an obligation. Videos that feature 
                                                          
5 Coker, The Military Ethos, 1.  
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tear-filled homecomings of warriors quickly go viral in our social media. In popular 
culture, warriors and heroes who have served in our armed forces are still celebrated.  
Despite this, there is a competing cultural trend, one that reshapes the warrior 
ethos, to use Coker’s word, as “hollow.”6 It is a significant cultural trend to show the 
warrior as broken—he has suffered some physical maiming, she has suffered some 
psychological scarring, or he has rejected the previous bravado and glory-seeking that 
made him a warrior. A recent article detailing the increasing divide between military and 
civilian populations reported that the military “is the most trusted American institution. A 
Gallup poll last June [2014] found that 74 percent of more than 1,000 Americans 
surveyed had ‘a great deal’ or ‘quite a lot’ of confidence in the military.”7 Yet, the same 
article also reports that “three West Point professors found that the estrangement between 
the military and civilian worlds is especially pronounced among young people. Many 
civilians born between 1980 and 2000 ‘want no part of military life and want it separate 
from civilian life.’”8 This is not lost on warriors, most of whom are young men and 
women ages eighteen to twenty-five. They are some of the most voracious consumers of 
popular culture. They notice how warriors are portrayed all along the spectrum, from the 
high regard the society holds for veterans to the ambiguous approval/disapproval featured 
in many media representations. This is somewhat related to the next difficulty. 
                                                          
6 Ibid., 146.  
 
7 David Zucchino and David S. Cloud, “U. S. Military and Civilians Are Increasingly Divided,” 
Los Angeles Times, May 24, 2015.  
 
8 Ibid.  
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 The fourth assumption is that warriors can make bad decisions. In the wake of 
numerous scandals that have been a part of the Global War on Terror, that assumption 
may seem like an understatement. However, when looking at the interrelatedness of these 
assumptions, it can be considered that the warrior’s uneasy place in society is a 
contributing factor to some of the atrocious decisions made during combat or shortly after 
combat. If the first three assumptions are true—which are explored through the lenses of 
theology and culture in Chapters 2 and 3 of this project—then a certain logical path is 
followed when the warrior ethos is hollowed out. The young boy who has often dreamed 
of war (“where men win glory,” to use Homer’s phrase) finds himself face to face with 
another reality later in life: those virtues he once celebrated are now ambiguous at best. If 
his culture tells him that his expectation should be to come out of this war without his 
honor or person intact, it is likely that this warrior will face the stresses of war without 
resiliency of character. 
From the outset, it is necessary to assert that not every poor decision a warrior has 
made can be attributed to the culture’s hollowing of the warrior’s ethos. Warriors are 
human, with all the imprudence and impulsiveness that lies therein, exacerbated by 
realities of combat. This is not a scenario where culture’s devaluing of the warrior creates 
the atrocities of war. The cultural trend could stem from the atrocities of prior 
generations. War can negatively affect character: as Jonathan Shay describes in the 
Introduction of his first book on Vietnam veterans, “War experiences . . . can ruin good 
character.”9 The origin of this problem is a confluence of events. One of the veterans with 
                                                          
9 Jonathan Shay, Achilles in Vietnam: Combat Trauma and the Undoing of Character (New York: 
Scribner, 1994), xiii.  
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whom Shay worked explains that there were many people who valued him and his 
service, while others he served with were met with derision. The pop culture embodies 
both of these strands of response to war and warriors. Cultural trends do not create 
problems, yet assumptions regarding warriors can create a series of expectations from 
them—a self-fulfilling prophecy that warriors will not embody any ethical code.10  
 This dilemma provides the impetus for the ministry project engaged herein. 
Warriors need ethical training as a method of prevention. The value for this kind of 
training cannot be underestimated. Shay points to prevention as the key resource against 
psychological and moral injury. In fact, he points to leadership and ethics as sources of 
inestimable influence with regard to these problems:  
Thumos, character, is a living thing that flourishes or wilts according to the ways 
that those who hold power use power. Character is fluid throughout life, and 
imitative throughout life. In high-stakes situations, people learn about the use of 
power from the ways power is actually used in their environment, even if they are 
not “directly involved.” Moral learning continues throughout life.11  
 
Ethical training based on a theology of value can produce dividends for both the warrior’s 
own resiliency and his conduct in the profession of arms.  
                                                          
10 Note the work of B. G. Burkett and Glenna Whitley, Stolen Valor: How the Vietnam Generation 
Was Robbed of Its Heroes and Its History (Dallas: Verity Press, 1998). In the Introduction, we read a 
counter point, where Whitley claims, “My understanding of the war [Vietnam] had been entirely shaped by 
television and movies” (xiv). This quote is alongside Burkett’s words regarding media assumptions about 
Vietnam veterans, exemplified when a reporter would only interview the disheveled, homeless, and 
troubled during a Vietnam Veterans’ event: “Almost twenty years later, I got a glimpse of how the 
stereotypes had grown to epic proportions” (xxiv). The authors acknowledge the ambiguity of the Vietnam 
War and how it is portrayed (114), but their point is clear: media presentations have done nothing to engage 
the ambiguity, but have predominantly shown warriors as troubled—making it possible that culture’s 
influence has predetermined the outcome. 
 
11 Jonathan Shay, Odysseus in America: Combat Trauma and the Trails of Homecoming (New 
York: Scribner, 2002) 227.  
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 This ministry need arises in my own work as a United States Navy chaplain. I 
currently serve in the United States Marine Corps12 alongside the First Marine Division. 
Every day I encounter warriors who fit some or all of the assumptions listed above. My 
goal is to teach them a biblical value for their role as warriors, but also to see them 
engage their own theological and moral assumptions to seek a positive, healthy, and 
sustainable way forward in ethical decision making.  
 To phrase it more completely, this project seeks to build personal resiliency in 
Marines of the First Marine Division via a formation-based ethical training class that 
utilizes cultural and biblical theology to explore moral decision making based on God’s 
own value, thereby empowering honorable warriors. In practice, the plan involves a 
multi-week ethical training program that uses cultural texts Marines are familiar with in 
order to explore biblical values for warriors and also forge ethical formation. Each of 
these elements is discussed further in the chapters to come. Chapter 1 engages the culture 
of young warriors as well as the role of culture in shaping belief. Chapters 2 and 3 
explore biblical themes and church tradition regarding warriors. After these foundational 
matters, the ethical training itself can be engaged. 
                                                          
12 The Marine Corps, falling under the Department of the Navy, does not have its own chaplains—
thus all Marine chaplains are, in fact, Navy chaplains. During the production of this ministry project, I have 
served with two different battalions: First Reconnaissance Battalion and 2nd Battalion, 5th Marines (also 
known as 2/5 or V25).  
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CHAPTER 1 
THE MODERN WARRIOR AND HIS CONTEXT 
 
 As discussed in the Introduction, warriors can become a monolithic group within 
our culture. One’s role as warrior easily puts them in a different class of person. 
However, those who serve as warriors in the United States armed forces are typically 
recent high school graduates from all types of socioeconomic, ethnic, and cultural 
backgrounds. This chapter explores some of the commonalities found amongst these 
warriors and how the ministry initiative proposed in this project will serve them best. 
Exploring the specific group of warriors who are the intended audience (Marines of the 
First Marine Division) is also helpful at this point. 
 
The Values and Needs of the Average Warrior 
 Since the armed services of the United States do reflect the melting pot that is 
America, it almost seems superfluous to describe an average warrior. This section 
presents the demographics of all the armed services. Combat arms and supporting 
services are considered together, as the broader populace does not make a distinction in 
their response to military members. 
 10 
 In a 2012 demographic report on the military, there were nearly 1.5 million active 
duty military members (including the Coast Guard, which falls under Department of 
Homeland Security).1 The majority of these service members are enlisted—83 percent, 
compared to 17 percent officers. In fact, fully 53 percent of all service members are in the 
ranks E-3 through E-5. With regard to gender, 85 percent are male, while 15 percent are 
female. Almost 70 percent are white, 17 percent black or African American, while other 
groups are represented at less than 5 percent. The largest age group of military members 
(at 43 percent) is composed of those age twenty-five and younger. When those under 
thirty are included, the percentage jumps to 66, showing that the military service does 
indeed skew young. If enlisted members are singled out—which is helpful in this 
exploration of those who would consider themselves warriors—the youth among the 
service becomes even more evident: almost 49 percent of enlisted members are under 
twenty-five, and 72 percent are under the age of thirty.  
 These young service members, combat and support alike, are not isolated from the 
cultural trends of their contemporaries. One recent Pew survey described eighteen- to 
thirty-three-year-olds, saying, “They are relatively unattached to organized politics and 
religion, linked by social media, burdened by debt, distrustful of people, in no rush to 
marry—and optimistic about the future.”2 The military member will not always fit the 
                                                          
1 All military data in this section is taken from US Department of Defense, “2012 Demographics: 
Profile of the Military Community,” accessed June 19, 2014, http://www.militaryonesource.mil/12038/ 
MOS/Reports/2012_Demographics_Report.pdf. 
 
2 Pew Research Center, “Millennials in Adulthood,” March 7, 2014, accessed June 19, 2014, 
http://www.pewsocialtrends.org/2014/03/07/millennials-in-adulthood. 
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commonalities of their civilian counterparts, but for all intents and purposes, they inhabit 
the same popular culture and consume the same cultural texts.  
 One of the striking features of the current generation of eighteen- to thirty-year-
olds is their unique trajectory. This generation has embarked on a new phase of 
maturation, or possibly just a new way of becoming adults. It has been dubbed, 
“emerging adulthood.” It is marked by five interrelated characteristics:  
First, they are actively engaged in identity formation, exploring personal meaning 
in love, work, and worldview. Second, they live lives marked by instability: 
regularly moving, changing jobs, and revising their life plans. Third, they tend to 
be very focused on themselves, free from parents’ oversight and yet also free from 
significant responsibilities to others. Fourth, they fell “in between,” recognizing 
that they have transcended adolescence and yet unsure if they have achieved full 
adult status. Finally, they see this time period as an “age of possibilities,” 
optimistic about the future and desirous of keeping all of their options open.3 
 
This generational impact on spiritual formation is discussed further below. At this point, 
it is important to note that with a few caveats, the vast majority of military members 
come from a generation in flux. The basic training of many members may have helped 
them achieve a different level of status, so their self-identity solidifies a little more. They 
are accountable to any number of people: their NCOs (non-commissioned officers), their 
section head or shop chief, and their company commander. All of that being understood, 
they are remarkably similar to their contemporaries: they watch the same television 
shows, listen to the same music, see the same movies, play the same video games, and 
value the same issues. 
                                                          
3 David P. Setran and Chris A. Kiesling, Spiritual Formation in Emerging Adulthood: A Practical 
Theology for College and Young Adult Ministry (Grand Rapids: Baker Academic, 2013), 3-4.  
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 Given their high level of cultural awareness, it is no surprise that service members 
in general and warrior combatants in particular interact with the cultural confusion 
regarding combat/warriors. Social media is a prevalent platform for warriors to air their 
frustrations with this reality. A former Army officer and West Point graduate wrote an 
article that went viral among service members.4 The United States Army went so far as to 
post it on their official Facebook page. It is a reflection on the treatment of service 
members in the culture and the dwindling participation rate for military service, a mere 
0.45 percent of the citizen body. Just a few lines will suffice to capture the warrior’s 
awareness of his place in the culture: 
What I will say is that when a 16 year-old kid is being told that attending West 
Point is going to be bad for his future then there is a dangerous disconnect in 
America, and entirely too many Americans have no idea what kind of burdens our 
military is bearing. In World War II, 11.2% of the nation served in four years. In 
Vietnam, 4.3% served in 12 years. Since 2001, only 0.45% of our population has 
served in the Global War on Terror. These are unbelievable statistics. . . . When 
you get out, you sit in the college classrooms with political science teachers that 
discount your opinions on Iraq and Afghanistan because YOU WERE THERE 
and can’t understand the “macro” issues they gathered from books with your bias. 
You watch TV shows where every vet has PTSD and the violent strain at that.5 
 
Veterans, current warriors, and support service members are all aware of this uneasy and 
confusing place they hold in society. Shay notes this tendency among Vietnam veterans 
and its impact on their ability to interact with those who did not serve. After pointing out 
that the statistics show Vietnam veterans have not experienced the short end of the stick 
when it comes to wages, “the point . . .  is to understand the beliefs that some Vietnam 
                                                          
4 This article was attributed to various modern heroes amongst the leadership of the armed forces, 
most notably General David Petraeus.  
 
5 Nick Palmisciano, “The 0.45%,” Rhino Den/Ranger Up, August 5, 2012, accessed June 21, 
2014, http://rhinoden.rangerup.com/i-wrote-this.  
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veterans have about their homecoming experience that led them to hate civilians.”6 
Warriors face culture with ambivalence: at once consumers and critics. This can test their 
resiliency—their ability to face challenges while maintaining an ethical code. 
 When we consider these elements of the modern warrior’s context—he is young, 
he is culturally aware, and he is challenged by his place in that culture—then we see the 
even greater difficulty of assessing where the warrior is spiritually. On the one hand, he is 
young, and like some of his contemporaries he may have rejected any religious 
identification.7 He may identify with some religious tradition, but may not understand 
what that has to do with his cultural context and its effect on his ethical decision making. 
Spiritual formation for this generation requires intentional engagement with issues of 
identity, vocation, relationships, and mentoring.  
Chapters 2 and 3 of this project consider more fully the pluralistic context in 
which the warrior lives and in which this doctoral project will be initiated. At this point, it 
is important to note that in the warrior’s context, ethics are best addressed as an issue of 
identity. Questions like, “What sort of person do I want to be?” are the sort that can speak 
to the warrior with his tradition of a warrior ethos or ethical code. Before that can be 
explored, the lens must be focused on the particular group of warriors who are the subject 
of this ministry project—the Marines of the First Marine Division. 
 
 
                                                          
6 Shay, Odysseus in America, 136. 
  
7 The “Millennials in Adulthood” survey noted above states that 30 percent of eighteen- to thirty-
three-year-olds claim no religious preference. Pew Research Center, “Millennials in Adulthood.” 
 14 
The Marine Corps and the Blue Diamond 
 “From the halls of Montezuma/to the shores of Tripoli” begins the Marine Corps 
Hymn—a reminder for every Marine who sings it that there are many who have come 
before. The Marine Corps as a whole is known for the high value it places on traditions 
and heritage.8 Early on in the nation’s history, the Marines made a name for themselves 
in proficiency at war. The Marine Corps was founded by a resolution of the Second 
Continental Congress on November 10, 1775 at Tunn Tavern in Philadelphia. The 
Marines saw action in the Revolutionary War, against the Barbary Pirates, in 
Chapultepec, and throughout all of America’s various military engagements from the 
founding of the nation.  
 A few significant pieces of Marine Corps heritage come from World War I. This 
is where they earned their nickname, Devil Dogs, given to them by the Germans. In the 
battle of Belleau Wood, fought in France, the Marines and their combat ability were 
given special notice. The French awarded the 5th and 6th Marine Regiments the 
Fourragere. Captain Lloyd Williams of the 2nd Battalion, 5th Marines, when advised to 
retreat by the French, uttered the now famous Marine quip: “Retreat? Hell, we just got 
here.” Tradition and heritage for the Marine Corps would only build as the United States 
entered World War II.  
 The constituent elements of the First Marine Division, nicknamed the Blue 
Diamond for its logo, existed from the World War I era. However, shortly before World 
War II, these elements were combined into one division consisting of three infantry 
                                                          
8 Much of this history is available at the Marine Corps website, www.marines.mil, accessed June 
19, 2014. 
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regiments and the supporting arms necessary for amphibious operations around the 
world. The island campaigns of World War II were the purview of the Marines: 
Guadalcanal, Tarawa, Iwo Jima, and many other locations throughout the Pacific have 
shaped the legacy of the Blue Diamond. During the war, the First Marine Division was 
awarded three Presidential Unit Citations, the nation’s highest award that can be given to 
a unit.  
 This heritage is itself a source of resiliency for Marines.9 It is often joked that 
there are really only two branches of the military—the Army and the Navy—because the 
Air Force is a corporation and the Marine Corps is a religion, or cult, depending on who 
is telling the joke. The high level of esprit de corps often reminds Marines that they are 
held to a standard above and beyond what is expected of other warriors. Viewed from the 
lens of resiliency in ethical decisions, this is largely a positive factor. Marines look to 
their values of honor, courage, and commitment as guideposts for ethical behavior. While 
this ethos can often impede some of the vulnerability that can promote resiliency, to be 
discussed in later chapters, the tradition and heritage function as a force multiplier—a 
term used in military circles to denote something that increases the functionality of 
Marines in high-stress situations.  
 This does not mean Marines are immune to ethical challenges or struggles with 
resiliency. Since the end of World War II, various battles and engagements have become 
sources of pride for Marines and their history: Hue City, Fallujah, Marjah, and Sangin. 
New figures have emerged as sources of leadership and emulation: General James “Mad 
                                                          
9 Heritage is a factor in cohesion, which is the single greatest element in preventing psychological 
and moral injury. See Shay, Odysseus in America, 227. 
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Dog” Mattis, Sergeant Dakota Meyer, and Corporal Kyle Carpenter. There have also 
been highly publicized events casting discredit upon the Marines’ warrior ethos: the 2005 
Haditha killings and the Scout Sniper urination video from 2011.  
In addition to these questions of proper conduct in war, there have been many 
highly publicized issues for the Marines and the broader US military. Sexual assault in 
the military, as well as PTSD and its role in suicide, alcohol abuse, and many other in 
garrison struggles have been inextricably linked to the military in the American mind. 
The viral post mentioned above, wherein all veterans are assumed to have a violent strain 
of PTSD, shows the reaction of the Marine warrior to the world around him. As the 
media-shaped cultural opinion on the warrior, that opinion skews decidedly towards a 
negative view of the warrior.  
 The word “skews” is important here. Media featuring the Marines is not a 
monolithic entity. There are positive portrayals and negative—some cultural texts are 
ambiguous within themselves. When we consider dramatic presentations alongside 
news/documentary presentations, we see a decidedly ambivalent picture. To paraphrase 
Coker, most are aware of war’s hellish nature while at the same time being aware of its 
necessity.10 There have been numerous cultural texts that have shown this ambiguity, 
with the First Marine Division having a major role in telling the story. In particular, 
several recent examples of media have presented some element of the Blue Diamond, 
including Battle: Los Angeles (2011), Born on the Fourth of July (1989), Full Metal 
Jacket (1987), Generation Kill (2008), Jarhead (2005), and The Pacific (2010).  
                                                          
10 Coker, The Military Ethos, 146. 
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 Battle: Los Angeles is a 2011 sci-fi film features 2nd Battalion, 5th Marines (2/5) 
leading the way to repel an alien invasion. While one rarely expects nuance concerning 
military service and war in a movie featuring aliens, the main character’s war weariness 
is a factor in the early scenes. Unfortunately, being a big-budget sci-fi film means that 
anything Battle: Los Angeles had to say about the nature of Marines and war would not 
be considered an accurate reflection of the contemporary context.  
 Born on the Fourth of July is Oliver Stone’s 1989 film about injured veteran Ron 
Kovic, who served in the Blue Diamond with 3/7, and who is decidedly opposed to war. 
A common theme is that warriors are lied to and that war is never an answer to solving 
conflict. Another important theme for the warrior’s place in the culture is the medical 
care veterans receive and its deficiencies.  
 Full Metal Jacket is Stanley Kubrick’s 1987 film about Marine Corps recruit 
training and the Vietnam War, which demonstrates many of the stereotypes of the 
Vietnam veteran. One can hardly think of the modern Marine without the image of R. 
Lee Ermey’s portrayal of the Drill Instructor. His training and the horrors of war are 
assumed to mentally scar the warrior, and he has likely committed war crimes. The Battle 
for Hue features Marines of the First Marine Division. 
Generation Kill is an HBO miniseries, a seven-episode presentation following the 
Marines of the First Reconnaissance Battalion, commonly referred to as First Recon, 
during the 2003 invasion of Iraq. As an independent and elite part of the Division, Recon 
Marines are shown struggling with the nature of the War on Terror, their frustration with 
being under-utilized in it, and the complexities surrounding war and civilians. Again, 
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questionable judgment exists alongside Marines who intend to “keep [their] honor 
clean”—a line from the Marines’ Hymn used in the series.  
 Jarhead is based on the eponymous book by Anthony Swofford. This film 
follows a Blue Diamond infantry battalion during Operation Desert Storm. Frustration 
with the military, boredom, and misconduct all feature heavily in both the book and 
movie.  
 The Pacific, produced by Steven Spielberg and Tom Hanks, is the follow-up to 
the highly successful miniseries, Band of Brothers. Based on the memoirs and narratives 
told by the Marines of “The Old Breed,” The Pacific follows the campaign that made the 
Blue Diamond into a name of repute amongst Marines. The actions of Medal of Honor 
recipients are shown alongside Marines who steal gold teeth from corpses.  
 As young consumers of popular culture, Marines bring the weight of cultural 
awareness to their actual experiences of war and combat. As noted above, this results in a 
number of challenges for them. They understand much of the cultural confusion: warriors 
are to be lauded and honored for their service, but they are killers who have been subject 
to the hellishness of war and some of the trauma/character disruption this brings.11   
 
 
 
 
 
                                                          
11 Shay notes the transition in American response where World War I veterans were treated 
poorly, so the World War II veterans received the benefit of lessons learned. It would seem as if Iraq and 
Afghanistan veterans benefit from the lesson learned in treating Vietnam veterans so poorly. Of significant 
note in his comments: “Acts of war generate a profound gulf between the combatant and the community he 
left behind. The veteran carries the taint of a killer, of blood pollution…that many cultures respond to with 
purification rituals. Our culture today denies the need for purification and provides none, even though in 
the past it has done so.” Shay, Odysseus in America, 152.  
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Conclusion 
 Understanding these realities creates a context for the ministry project that 
follows. These realities also create the foundations for success in building resiliency. 
Resiliency is the ability to hold to ethical and personal standards in the face of difficulties 
ranging from time apart from family all the way to combat trauma, along with the ability 
to personally recover from lapses in those standards. Building that resiliency within the 
context described above focuses on two major streams of influence in the young 
warrior’s life. First, as a young American, he is culturally aware and a cultural consumer. 
Second, as a Marine, he is heir to traditions and legacies of those who have gone before, 
and shaped by those examples.  
In order to create resiliency, this ministry project uses some of those same cultural 
texts, and others, to explore what sort of person the young warrior wants to be. In other 
words, the Marines will be asked to engage in personal ethical formation—utilizing, and 
questioning, their own theological and moral suppositions so they can pursue a way 
forward that creates and fosters an ethical foundation. From that foundation, they will be 
given practices to grow their ability to act ethically in a given situation. This ethical 
formation will build positive spiritual, mental, and emotional resources. The result of this 
exercise is that they will have a reservoir from which to draw when there are challenges 
to their resiliency. 
 
  
 
 
 
 
 
PART TWO 
THEOLOGICAL REFLECTION 
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CHAPTER 2 
LITERATURE REVIEW 
 
 The challenges encountered in the Introduction and further explored in the 
previous chapter have contemporary relevance. Because of that relevance, there is a great 
deal of literature that can help shape the trajectory of the ministry project itself. This 
chapter explores three intersecting realms of the literature: the behavioral challenge of 
resiliency, the theological foundations that will inform the ministry, and the 
methodological framework of cultural texts and their ability to shape belief. 
 
The Behavioral Challenge 
 Veterans’ issues are in a period of national prominence. The care veterans receive 
is of utmost importance to the nation, and thus has influence in the political realm. This 
reality came to the forefront of cultural awareness in the VA Hospital scandals of 2012. 
Wounded warriors suffer from a variety of physical and mental illnesses. It is largely the 
impact of mental and behavioral issues that drive the need for ethical formation and 
prevention in this project. Both of the works discussed here, The Warrior Ethos by 
Christopher Coker and Odysseus in America by Jonathan Shay, help inform the role of a 
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warrior’s ethical norms and the psychology of the warrior whether displayed before, 
during, or after combat. 
 
The Warrior Ethos: Military Culture and the War on Terror, by Christopher Coker 
 Discussing the warrior culture starting with Ancient Greece, particularly Achilles, 
Coker’s thesis is that warriors have always been an essential element of society, despite 
their recent devaluation in current Western culture. Warriors and their code of ethics 
bring morality to an otherwise humanly unfathomable context, war. Coker is fighting an 
uphill battle in this description—he readily acknowledges that the Western warrior image 
is now in jeopardy. He describes one veteran’s disgust when watching a movie in which  
[the] plot involved a group of reporters covering a conflict in a fictional 
country in Central Asia. The lesson he learned was that in a post-modern 
era soldiers are not the real heroes of war. They can’t be. They are too 
violent and lack moral purity. In the movie version of events journalists 
are the true heroes. Not only are they the ones who risk the most for the 
most noble cause—the truth—but, more importantly, they don’t kill to 
obtain it.1 
 
The struggle for the Western world, as Coker describes it, is to reengage the warrior 
mythos. This mythos will not turn all soldiers into the caricature of Achilles, the 
bloodthirsty warrior who loses all control. Rather, the warrior mythos carries with it a 
code of honor. This code of honor values sacrifice, something Coker claims we have lost: 
“Sacrifice is what we used to take for granted—sacrifice for unit, country or cause. . . . 
As the last global struggle came to an end, the Cold War—a conflict in which there was 
                                                          
1 Coker, The Warrior Ethos, 9. 
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little demand for warriors—so the concept of sacrifice came to lose its purchase on the 
popular imagination.”2 
 Coker makes the case, as quoted in the Introduction of this project, that the 
warrior ethos has been hollowed out by a culture that prefers victims to heroes: “War 
may long ago have been stripped of its ‘glory.’ . . . But if a horrific practice it is still a 
necessary one. We have not yet found a way to ban it; possibly we never will. All we can 
aim for is to make it less inhumane, which is why we still rely on the warrior ethos.”3 His 
conclusion is simple: we must continue to recover the warrior mythos as something 
valuable to society; sacrifice, honor, and ethics will all flow from the warrior. 
 For the current ministry project, Coker’s work contributes an academic approach 
to the psychological transformation of the warrior—not as an individual, but as a cultural 
figure. Warriors are unhappy, Coker contends, because of their devaluation. There is an 
intrinsic value in some warfighters for sacrifice, heroism, and all of the trappings that go 
with the Homeric vision of war. Rather than eradicating that value, we must examine 
whether there is theological truth to Coker’s proposition: it has to be explored whether or 
not it is consistent with a biblical ethic that warriors be allowed to ply their trade and to 
do so with the commensurate ethic they bring to the battlefield.  
 The greatest limitation of Coker’s work corresponding to the ministry need comes 
from its goals. It presumes that which must be proved for the ministry project, namely 
that warriors are valuable. Coker does an excellent job proving what warriors can do for a 
                                                          
2 Ibid., 89. 
 
3 Ibid., 146. 
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culture when war is an inevitability of life. However, he does not explore any moral or 
theological underpinnings of pacifism or non-violence. His philosophy seems to be that 
war is, therefore warriors are needed. A lack of nuance limits the work’s value for this 
project, though it was never intended as a philosophical treatise on the morality of war. 
 
Odysseus in America: Combat Trauma and the Trials of Homecoming, by Jonathan Shay 
 Shay wrote Odysseus in America as a follow-up to his highly celebrated Achilles 
in Vietnam: Combat Trauma and the Undoing of Character. Both works utilize the works 
of Homer (The Iliad for Achilles and The Odyssey for Odysseus) as a lens through which 
to view the experiences of Vietnam veterans. Odysseus in America discusses the common 
struggles all soldiers have had throughout time in reintegrating to society. Some of these 
struggles include lying, stealing, a need to hear the presumably hidden real truth behind 
their own combat experience, and disaffectedness towards those who are comfortable. 
Shay contends these are an extension of adaptations that would be valid for combat, but 
cannot function well in a peace-time society. Some of these will persist after combat; 
others should not.  
 The solution Shay offers varies depending on one’s status. In working with his 
Vietnam veterans, he talks at great length about social trust and the restoration thereof 
through community. He poignantly states, “Restoration of thumos [character] and of the 
capacity for social trust happens only in community. This simple and seemingly innocent 
statement is actually quite subversive, because it casts doubt upon a great deal of what 
mental health professionals do.”4 When it comes to current military service members, the 
                                                          
4 Shay, Odysseus in America, 162. 
25 
warriors who are in danger of combat trauma and its deleterious effects, Shay says 
prevention is the key. Thus, reducing all casualties reduces psychiatric casualties. He 
emphasizes three protective factors for reducing casualties: cohesion, leadership, and 
training. These will help win the physical element of combat, but they also protect and 
enrich one’s mental strength.5 
It is this focus on prevention that carries the most weight for the ministry project. 
Shay focuses on creating a new military where ethical leadership creates a culture in 
which two realities are prominent: first, people tell the truth and it is safe to tell the truth, 
and second, where leaders use power in accordance with “what’s right.”6 These cultural 
traits will allow for ethical leadership and ethical decision making by warriors. This 
ministry project does not begin with the goal of forming this type of military culture; 
rather it approaches ethics as a product of personal formation and resiliency as a product 
of ethical leadership.  
There are two limitations that Odysseus in America has when considering the 
project at hand. First, Shay does not offer anything from a theological tradition. This is to 
be expected, as all his training and experience is working from a psychological and 
behavioral health foundation in treating veterans with PTSD. Despite this, he readily 
recognizes the role that religion can play in treating combat veterans: “Religious and 
cultural therapies are not only possible, but may well be superior to what mental health 
professionals conventionally offer.”7 The other limitation is that Shay is working with 
                                                          
5 Ibid., 205. 
 
6 Ibid., 228. 
 
7 Ibid., 152. 
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combat veterans from Vietnam—he is treating an issue after the fact that the ministry 
project seeks to mitigate beforehand. Of course, this is Shay’s own recommendation to 
the preferred way of dealing with the effects of combat trauma. Yet, he cannot offer 
clinical outcomes to the effect of prevention since it will be inherently difficult to gauge. 
That being said, this work emphasizes two essential goals of the training. The first is 
social trust, a biblical value known as community or fellowship. The second is ethical 
leadership, which is clearly a biblical value. 
 
The Theological Foundations 
 Having considered the works that interact with the challenges of resiliency in the 
military, it is now appropriate to look at the theological foundations for the ministry 
project. A multitude of theological themes come together in the context of this project: 
how Christ interacts with culture, ministry in a pluralistic environment, and a biblical 
theology of warfare, which is the most prominent. Daniel Bell, Jr.’s Just War as 
Christian Discipleship and N. T. Wright’s After You Believe shed light on these subjects.  
 
Just War as Christian Discipleship: Recentering the Tradition in the Church 
Rather Than the State, by Daniel Bell, Jr. 
 A majority of biblical/theological reflection on the justice or injustice of war was 
written to a Western world heavily influenced by Christendom. Daniel Bell, Jr.’s work, 
Just War as Christian Discipleship, clearly resides in the postmodern world of non-state 
actors, terrorism, and the questions of how warriors conduct themselves in ambiguous 
circumstances. The main argument Bell constructs is that “Christian fighting can be a 
27 
form of faithful discipleship.”8 Before exploring what such a proposal would look like, 
Bell presents two different ways of thinking about just war: what he calls “just war as 
Public Policy Checklist (PPC)” and “just war as Christian Discipleship (CD).” Under 
PPC, just war was merely a veneer applied to a war effort so that citizens concerned with 
the reasons for going to war and the conduct in war would have their consciences 
assuaged that yes, indeed, war was the right thing. Just war (CD), on the other hand, is 
wrapped up in the Christian life. Bell frames this as a natural extension of a life 
committed to following Jesus: 
As we will discover, loving and seeking justice for our neighbors in times of war 
is inextricably connected to how we love and seek justice for our neighbors in our 
everyday lives in times of peace. And this is as it should be, for discipleship is not 
just about what happens at church or on Sundays. . . . Hence the justice (or 
injustice) of Christian war fighting is unavoidably connected to the justice (or 
injustice) or our ordinary lives apart from war.9 
 
 Bell maintains this as a necessity for modern warfare, particularly for the 
Christian, since the cultural constraints that once governed war no longer exist. Whereas 
soldiers were once formed in the virtues, harsh discipline has served in place of mature 
character to keep soldiers from degrading to their worst in combat. To correct this 
imbalance where external rules serve as a needed check, Bell instead shows the need for 
faithful warriors to pursue Christian virtue to govern their decisions. 
 This reinforces the goal of the ministry project: to create resiliency through ethical 
training. Behavior is the overflow of one’s belief system. To engender ethical decision 
making, warriors must reflect on what it is they believe about going to or conducting war, 
                                                          
8 Daniel Bell, Jr., Just War as Christian Discipleship: Recentering the Tradition in the Church 
Rather Than the State (Grand Rapids: Brazos, 2009), 18. 
 
9 Ibid., 20. 
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as well as their conduct in peace, or their conduct during their off-duty time. Bell’s 
discussion of virtues and character offers a place of much needed reflection for the 
warrior.  
The limitation for the current ministry project is that Bell’s scope may be too 
narrow. He is writing a book on Christian discipleship for a Christian audience. The 
ministry project will take place in a pluralistic environment. Christian theology will 
inform the project and give impetus to it, but its goal—increased resiliency through 
ethical formation—is not necessarily tied to any one theological tradition. Despite that 
limitation, Just War as Christian Discipleship significantly influences the shape and 
theology of the ministry initiative. 
 
After You Believe: Why Christian Character Matters, by N. T. Wright 
 Ethical discourse forms much of the material for the ministry project. Yet, merely 
discussing ethics does not meet the goal of ethical formation to produce resiliency. This 
reflects a broader need to see conceptual knowledge turned into personal action. Wright 
addresses this same subject from within the Christian tradition in After You Believe. 
Wright focuses on the formation of Christian virtue—the idea that Christians are called to 
live towards the goal of the kingdom of God, meaning a life of Christ-like character in 
whatever sphere of life they find themselves. Thus, Wright’s main argument is that the 
formation of Christian virtue teaches believers to do the right thing, the Christ-like thing, 
at the right time by specific practices that create virtue as a habit. As Wright states, 
“Character—the transforming, shaping, and marking of a life and its habits—will 
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generate the sort of behavior that rules might have pointed toward but which a ‘rule-
keeping’ mentality can never achieve.”10 
 The relevance to the ministry project is this transformation from rule-boundedness 
to character formation. The target audience typically participates in ethical training that 
focuses on the conceptual knowledge of ethical rules. To put it another way, the “what” 
of ethics are discussed regularly. What is left for that audience to discover is “how” to do 
what is ethically right or even ethically praiseworthy in the moment when the choice 
must be made. To go from ethical knowledge to virtuous behavior, Wright points to a 
series of Christian practices that can form the Christian and their daily practice of life. 
Engaging these practices is the focus of the ministry initiative. 
 The limitation of After You Believe is that it is written for a Christian audience to 
achieve the particularly Christian behavior of being like Christ. The ministry context is 
itself a pluralistic environment. However, supportive of this work’s value for the project, 
Wright discusses ancient pagan practices of virtue formation and the possibility of 
overlap:  
Some of the greatest minds in the history of Christianity have wrestled with that 
question, looking at the “natural human” virtue and the “specifically Christian” 
virtue, and have come up with a variety of answers. The key to it all, though, is 
that the Christian vision of virtue, of character that has become second nature, is 
precisely all about discovering what it means to be truly human—human in a way 
most of us never imagine. And if that is so, there are bound to be overlaps with 
other human visions of virtue, as well as points at which Christianity issues quite 
different demands and offers quite different help in meeting them.11  
 
                                                          
10 N. T. Wright, After You Believe: Why Christian Character Matters (New York: Harper One, 
2010), 7.  
 
11 Ibid., 25. 
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In light of the pluralistic context, After You Believe is utilized as a resource in 
conversation with other works on virtue formation.  
 
The Methodological Framework 
 Marines are often subject to repeated slide shows in their annual safety training, 
their suicide prevention training, their substance abuse training, and the myriad of other 
requirements placed upon them from the higher headquarters. Like most eighteen- to 
twenty-five-year-olds, they are consumers of a much more stimulating visual culture. Be 
it movies, television, or video games—young Marines are creatures of the screen, so long 
as it is not the repeated slides of the safety brief. The media saturation of our culture has 
often been a source of contention for the Church, but many theologians have seen an 
opportunity to utilize what can be referred to as cultural texts as an avenue for sharing 
biblical life principles. Two important works, Everyday Theology, edited by Kevin 
Vanhoozer, and A Matrix of Meanings by Craig Detweiler and Barry Taylor, discuss and 
direct such a methodology. 
 
Everyday Theology, edited by Kevin Vanhoozer 
 This particular book serves as an introduction to interpreting cultural texts, 
however, it is not particularly exhaustive in this matter. Rather, it offers an introduction 
via engagement with several sources of cultural meaning. Thus, the main insights 
Everyday Theology offers to this project come through Vanhoozer’s Introduction, which 
he provides as editor of the book. He contends that we are all influenced by culture—the 
world around us. In light of that, it is both wise and prudent to be informed interpreters of 
culture as those who seek to live out the gospel of Jesus Christ.  
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The challenge therein is that we have not been taught how to understand or 
interpret the culture around us. Vanhoozer writes, “Culture is the lens through which a 
vision of life and social order is expressed, experienced, and explored; it is a lived 
worldview.”12 If one lives with an embedded view of the world that has been shaped by 
the culture, one must be taught to re-interpret if he or she is to avoid being “tossed to and 
fro by every wind of doctrine.” Vanhoozer then offers a foundation for the process of 
interpreting culture as Christians. 
The value of this work for the current project lies both in its engagement with the 
broader culture and in its willingness to hear the culture on its own terms. Vanhoozer 
rightly recognizes, 
Cultural texts project worlds of meaning that invite us in and encourage us to 
make our home there. The world of a cultural text—say, for example, the world 
projected by Friends, Survivor, or Desperate Housewives—unfolds a possible 
way of living together, a possible way of being human. But we can go further. 
These culturally created worlds present themselves accompanied by the whisper 
of their creators: “And behold, it is very good.” There’s the rub.13 
 
We can see these “worlds of meaning” as culture has sought to interpret the experience of 
the warrior. There are numerous assumptions and value judgments made about the lives 
and experiences of warriors, often by those who stand at a safe distance. Vanhoozer can 
contribute some methodological foundations for how to evaluate these worlds of meaning 
while also considering how these worlds interact with the world envisioned by the 
Scriptures.  
                                                          
12 Kevin J. Vanhoozer, ed., Everyday Theology: How to Read Cultural Texts and Interpret Trends 
(Grand Rapids: Baker Academic, 2007), 26. 
 
13 Ibid., 27.  
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 The limitations of this work were already mentioned above; it is not an exhaustive 
treatment on the theology of cultural interpretation. Everyday Theology instructs via 
demonstration—a series of essays that are themselves engagement of cultural texts 
follows Vanhoozer’s Introduction, which establishes the framework. The final resource 
for this project complements Everyday Theology to offer both theoretical and practical 
discussion of theological engagement with cultural texts. 
 
A Matrix of Meanings: Finding God in Pop Culture, 
by Craig Detweiler and Barry Taylor 
 Covering similar theological ground, Craig Detweiler and Barry Taylor’s A 
Matrix of Meanings seeks to understand the theological implications of pop culture and 
the cultural texts produced by it. Much like Vanhoozer, the authors insist on 
understanding cultural texts on their own terms. However, the thesis shifts for Detweiler 
and Taylor in that they focus on the cultural themes as the interpretive framework, 
whereas Vanhoozer focused on Scripture as the interpretive framework. Their 
Introduction describes the interpretive methodology given for various types of cultural 
texts in the rest of the work: “By approaching pop culture from the inside out, we find a 
matrix or pattern of meanings. Our theology will arise out of these recurring themes 
found in popular culture. We search for patterns across disciplines, and a wealth of 
examples sharpens our understanding of God.”14 The authors then show throughout this 
work how various cultural texts—including art, advertising, music, movies, etc.—
                                                          
14 Craig Detweiler and Barry Taylor, A Matrix of Meanings: Finding God in Pop Culture (Grand 
Rapids: Baker Academic, 2003), 30.  
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communicate their theological messages and how these messages can be interpreted in a 
coherent theology. 
 There is an entire chapter devoted to theologically exploring television shows, 
which is the primary medium used in the ministry project. Some of the authors’ 
interpretive methods inform how these shows are presented to the intended audience. 
They write concerning television:  
Viewers looking for the gospel message will likely be disappointed. But television 
still communicates plenty of truth. It serves as our collective wisdom literature. 
Like the Book of Esther, television doesn’t have to mention God to be God-
haunted. Like the Book of Ecclesiastes, television makes viewers look between 
the lines for answers. God is found in relationships, in ethical decisions, in the 
mundane.15 
 
Applying these truths to the cultural texts utilized in this ministry project means looking 
to the themes of this contemporary “wisdom literature.” It is possible that the cries of 
these warriors are similar to those of the biblical warrior-musician David. Or, just as one 
creates theological meaning surrounding suffering via the book of Job, warriors can use 
the narrative of the cultural texts to discover their own theology of just war, to formalize 
their own ethical system, or perhaps to consider conscientious objection.  
 A Matrix of Meanings offers a methodological framework for theologically 
interpreting culture, yet its greatest limitation for this ministry challenge is that the 
theology comes after the cultural message rather than before it. In this fashion, culture 
offers instruction which reshapes the cultural interpreter (or viewer, for television) and 
his or her theological beliefs. The theological grounding of Vanhoozer’s work is 
preferred for this project: to start with a biblical theology and use cultural texts—not just 
                                                          
15 Ibid., 207. 
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to reinforce or bolster theological convictions—but to explore how those convictions 
become a lived theology. The cultural texts must be allowed to speak for themselves, and 
yet they must not become authoritative or infallible. Both of these works would insist on 
these realities, and both will prove essential to the ministry undertaking engaged in this 
project. 
 
Conclusion 
 As stated above, this ministry project happens in the intersection of three realms: 
the challenge of resiliency for our warriors, the theological foundations for involvement 
in culture, and the methods for engaging that culture. The literature described in this 
chapter proves essential in exploring these areas, but also serves as the basis for dialogue 
with other resources throughout the project. Drawing upon the topics in these six books, 
the next chapter considers a theological framework for teaching ethics to warriors. 
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CHAPTER 3 
A THEOLOGICAL FRAMEWORK FOR TEACHING ETHICS TO WARRIORS 
 
In the Gospel of Luke, just as Jesus has finished the Sermon on the Plain, he 
enters Capernaum. Then, an interesting thing happens:  
There a centurion’s servant, whom his master valued highly, was sick and about 
to die. The centurion heard of Jesus and sent some elders of the Jews to him, 
asking him to come and heal his servant. When they came to Jesus, they pleaded 
earnestly with him, “This man deserves to have you do this, because he loves our 
nation and has built our synagogue.” So Jesus went with them. (Luke 7:2-6) 
 
Jews celebrating a Gentile, a Gentile building a synagogue, and Jewish elders saying that 
this centurion deserves a healing: all of these are remarkable in their own socio-historical 
context. The rest of the story is no less marvelous: the man understands the nature of 
authority and demonstrates faith that amazes even Jesus. All of these things are worthy of 
note. It almost seems as if the man’s occupation is an afterthought. Yet, here is a Roman 
whose livelihood comes from the profession of arms. The New Testament narrative 
periodically intersects the lives of warriors and the concept of war without comment on 
the nature of the warrior. Oftentimes in Christian thought, there is a theological bias 
against war, presuming a pacifist reading. After all, shortly before this incident, Jesus has 
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insisted that physical violence requires no response from the disciple (Luke 6:29). Yet the 
Scriptures offer a theologically complex approach to war and warriors. 
 In order to establish a theological framework that will bear the weight of teaching 
ethics to warriors, it is necessary to explore some first principles. These principles 
include the following: what the Scriptures teach concerning war and warriors; how a 
cultural presentation of warriors can be utilized in this endeavor; and what good ethical 
formation produces in the lives of the learners. These principles may seem as if they are 
widely divergent from each other, yet they intersect at precisely the point of friction 
described in the Introduction of this project. 
 
Just War and Just Warriors 
 The first principle to consider is what the Scriptures teach concerning war and 
warriors. Reviewing the Old and New Testaments, there are three areas in which the 
Scriptures touch upon this subject. The first is the idea of just war and a redemptive view 
of violence, the second is biblical warriors and their ethics, and the third is the Church 
and its approach to war. 
 
Just War: Scripture and a Redemptive View of Violence 
 Richard Hays asks the question that most warriors living in what has until 
recently been designated Christendom have asked: “Is it ever God’s will for Christians to 
employ violence in defense of justice? The New Testament contains important texts that 
seem to suggest that this question must be answered in the negative.”1 Many Christians 
                                                          
1 Richard Hays, The Moral Vision of the New Testament: Community, Cross, New Creation (New 
York: Harper One, 1996), 317. 
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agree: the default position of following Jesus requires that we avoid violence. Some will 
disagree on the prohibition of violence in defense of another versus violence in self-
defense, but many assume that living for the Prince of Peace dictates abrogation of force 
used against another.  
 Others point to the Christian tradition of just war. Very early in the Christian 
tradition, theologians and pastors answered questions about when violence against 
another can be considered just. Principles concerning just reasons for going to war were 
developed alongside just principles for conducting said war. Just war and pacifism are the 
two broad streams of Christian thought wherein there are a multitude of permutations. 
Exploring these streams is well beyond the scope of this doctoral project, yet the project 
assumes there is some value for warriors—to which the pacifist and proponent of just war 
could both give their assent.  
 Yet, mutual assent that God values people is not enough to sustain the project. 
The underlying thought is not merely that God values warriors because they are humans, 
but that God also values what they do, and would also value them doing so in a just and 
virtuous fashion. Looking at the biblical record, we can understand what God values in 
warriors and how God has employed warriors for his own purposes. A survey of biblical 
warriors and God’s use of violence helps build the theological foundation for the ministry 
initiative. 
 
Biblical Warriors and Their Ethics 
 As a first example of a warrior that God values, one immediately rises from the 
pages of Scripture. David is called the man after God’s heart (1 Samuel 13:14; Acts 
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13:22). This valuation by God can be attributed to any number of things. David was 
obedient where Saul failed to do what God commanded (which in itself was a violent 
command—see 1 Samuel 15:3); David was humble; he expressed a heart devoted to 
worship; and he sought God’s priorities for the just governance of Israel. All of these 
traits, combined with God’s own good pleasure, demonstrate why God values David. But 
it cannot be ignored that David was a man of great violence, and that Scripture attributes 
his success in war to God’s presence and power within him (1 Samuel 18:25-30; 2 
Samuel 3:18).  
 Retreating chronologically to the time before Israel’s monarchy, the nation was 
protected by occasional leaders—the judges. The role of the judges could involve 
adjudication of legal matters (Judges 4:4-5), but more often the thrust of the narrative is 
to show their military victories in protecting God’s people from the surrounding nations. 
God routs the Canaanite army, leaving its commander Sisera to die by the hand of a 
woman, Deborah, who was a judge, and Barak, her military commander (Judges 4). He 
brings surprising military victory to Gideon (Judges 7). Possibly most notable amongst 
the judges for his violence is Samson, who kills a thousand men in hand-to-hand combat 
(Judges 15:15).  
 The military exploits of the various kings in the divided kingdoms of Israel and 
Judah could also be noted. Or, even in Abraham’s journeys, military exploits were part 
and parcel of Old Testament life (Genesis 14:12-24). War is an ever-present reality in the 
Old Testament. The pacifist would typically point out, and the just war proponent would 
not disagree, that these are all Old Testament examples. There are clear issues of 
canonical interaction when it is considered whether the New Testament presents a 
39 
radically discontinuous vision of faith in God than the former covenant. There are clearly 
different priorities for Israel as a nation-state embodying God’s purposes in the world 
than there are for the Church. Issues of covenantal continuity aside, it does not seem as if 
God changes what he values about these exemplars.  
 Faith and faithfulness to God are still the measuring line by which God’s servants 
are evaluated in the New Testament. Sometimes this was expressed through acts of 
physical violence. In fact, Hebrews 11:32-34 offers several truths that come to bear on 
this discussion:  
And what more shall I say? For time would fail me to tell of Gideon, Barak, 
Samson, Jephthah, of David and Samuel and the prophets—who through faith 
conquered kingdoms, enforced justice, obtained promises, stopped the mouths of 
lions, quenched the power of fire, escaped the edge of the sword, were made 
strong out of weakness, became mighty in war, put foreign armies to flight. 
 
To repeat the final verse, they “became mighty in war” and “put foreign armies to flight.” 
One would think if the New Testament was presenting a radical break with the traits and 
actions that are presented as pleasing to God, these violent types of actions would be 
glossed over in favor of a more spiritual promotion of the Old Testament saint.  
 Also to be considered are the texts in which Jesus or the apostles interact with 
soldiers of the Roman Empire. The passage concerning the centurion from Luke 7 was 
explored earlier. Another significant text involving a Roman soldier is Acts 10:1-43, 
wherein Peter encounters Cornelius, another centurion. When these warriors are 
discussed in theological literature outside of Scripture, it is often in the context of arguing 
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for Christian pacifism.2 The counter argument is made from silence: neither Jesus nor 
Peter condemn these men for participating in the profession of arms. The pacifist 
response is accurate: these texts are about the inclusion of the Gentiles in the kingdom of 
God. A common response to noting their profession is to point out the peacekeeping role 
of the Roman army. The pacifists would state that the warriors in question were more like 
a modern police force, thus their inclusion in the canon of Scripture cannot outweigh the 
clear teaching of Jesus towards non-violence. 
 The historical evidence agrees with much of this assessment. Brian Campbell, in 
his collection of primary source documents concerning the Roman army, makes this 
comment:  
Foremost among the army’s duties [in peacetime] was the maintenance of order in 
the provinces. Since there was no regular police force, much responsibility lay 
with the governing elite of the local cities who had only limited resources. . . . In 
certain respects the Roman army was like an army of occupation, most notably in 
Judaea where religious and nationalist feelings against Roman rule were strong.3 
 
The pacifist may presume that this status as police force decides the discussion about 
whether or not God has value for warriors. Or he or she may presume that it decides what 
kind of value that may be—akin to the value Hebrews espouses to Rahab the prostitute, 
wherein the person and the faith are praised without comment on the profession. The just 
war adherent would respond that we could hardly imagine a police force not using 
                                                          
2 See John Helgeland, Robert Daly, and J. Patout Burns, Christians and the Military: The Early 
Experience (Philadelphia: Fortress Press, 1985), 16, or Richard B. Hays, The Moral Vision of the New 
Testament, 335, for two examples within the pacifist tradition. 
 
3 Brian Campbell, The Roman Army 31 BC-AD 337. A Sourcebook (New York: Routledge, 1994), 
110.  
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personal violence when needed for the protection of others.4 This is an important 
distinction in the exploration of God’s value for the warrior. Theologically, God’s value 
for the warrior could be applied to his or her status as human: like any other human being 
made in the image of God, the warrior is valued and providentially cared for (Matthew 
6:26). Apart from that intrinsic value, it is assumed that the warrior and his violence must 
be corrected based on the call to non-violence from Jesus (Matthew 5:38-48). 
 The division as described is a question about intrinsic worth juxtaposed with the 
actions of human beings. We are not given any description of these centurions’ actions. It 
is likely that they could have participated in violence at some point—either in war or in 
law enforcement. This requires examining whether or not God values the work they have 
done in the profession of arms just as much as celebrating their intrinsic worth. As stated 
above, the New Testament narratives featuring Roman soldiers make no comment on this 
subject. Yet, the Scriptures are not silent on the issue of how laws are enforced. 
 A passage that tends more towards the “law enforcement” purpose of violence is 
found in Deuteronomy 22, where the law presents two differing responses to cases of 
rape. In verses 23-24, two propositions function together to create the spirit of this law: 
perpetrators of sexual violence deserve death and victims of sexual violence must cry out. 
The second response in verses 25-27 establishes the precedent: “there was no one to 
rescue her.” The Scriptures do not explain the requirement to cry out, but it can be 
reasonably assumed that a victim of sexual assault would have been rescued only if his or 
                                                          
4 Consider the thoughts of Bell in Just War as Christian Discipleship, 194: “In the end, as just war 
advocates point out, the differences between just policing and just war are a matter of degree and not kind. 
No hard and fast line exists between policing and just war. They exist together—albeit in different places—
on a single continuum of the moral use of violence.”  
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her plight was known. And to intuit the rescuer’s response, it would seem that force 
would have to be used against the perpetrator of sexual violence. Certainly, a situation in 
which the mere arrival of a rescuer would scare off the attacker could be posited, but that 
would be due to the imminent threat of violence against the attacker. This would be a 
clear example of violence in support of the law—to give it a name consistent with right 
standing according to the law, it is righteous violence.  
 Another example of “righteous violence” is found in Phinehas, son of Eleazar. His 
act of violence is recounted in Numbers 25:7-13. The narrative tells us that in the midst 
of Israel’s punishment for idolatry, which had its own share of death, an Israelite 
perpetuates the sin by bringing a Midianite woman to his family. Phinehas kills them 
both, ending the plague on Israel. The most striking feature of this narrative is God’s 
response. God offers Phinehas a covenant of peace and a perpetual priesthood to his 
family. Psalm 106:31 specifically states that this act was attributed to Phinehas as 
righteousness. Seeing that this happened in a nation-state where God was the presumed 
civic leader, we can relate this as another example of law enforcement via violence.  
 Based on this short survey of Scripture, the principle can be established that God 
values the warrior—and not just because the warrior is human and therefore is a recipient 
of God’s love prima facie (John 3:16). God has used redemptive violence, particularly in 
the Old Testament. Yet, things do not stop there. For while Jesus teaches an ethic that 
avoids retaliation, there is apparent value for men whose profession is arms. The 
Hebrews passage quoted above still puts positive value on verbs like “conquer” and 
“enforce,” and the pacifists’ claim that Roman soldiers were merely law enforcement 
does not alleviate their role in violence. 
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 Knowing these things, there is still a scriptural consequence to violence. David 
himself is restrained in his spiritual role due to his history with combat (1 Chronicles 
28:2-3). To provide a secondary voice on Phinehas, it was not his example that the New 
Testament community embraced, but the path of Abraham, whose faith, rather than 
violence, was attributed as righteousness. Commenting on this teaching in Galatians 3, 
Ben Witherington writes, “There is a sense in which Paul believes that Abraham was the 
first one to hear the Gospel of justification by grace through faith and accept it, and thus a 
sense in which he is seen as a prototype of the Christian.”5 Phinehas, despite his covenant 
of peace, is not the father of many nations through which the whole world would be 
blessed. Developing a biblical theology of God’s value for the warrior and/or righteous 
violence should never lead away from the heart of the gospel—that salvation is available 
through Jesus Christ by faith. Righteous violence in the Scriptures is not a personally 
redemptive act; it cannot justify, but is viewed as something commensurate with 
“justice.” Understanding this—that God’s value for the warrior and his profession is not 
at the center of redemption—helps to accurately prioritize the dilemma encountered thus 
far.6 
 
 
                                                          
5 Ben Witherington, Grace in Galatia: A Commentary on Paul’s Letter to the Galatians (Grand 
Rapids: Eerdmans, 1998), 229.  
 
6 Andy Crouch conveys the heart of this theological reality in his book, Culture Making: 
Recovering our Creative Calling (Downers Grove, IL: Intervarsity Press, 2008). On page 168, in discussing 
the cultural products that will be brought into the New Jerusalem as the best of what human culture had to 
offer, Crouch writes, “Will all human culture find a lasting place in the new Jerusalem? Clearly not. The 
ships of Tarshish, broad-sailed and wide-keeled, may find a place once they have been ‘broken.’ But 
swords whose only purpose was to take life will have no place in a creation where there is no war or death. 
They will have to be turned into plowshares (Is 2:4).” Our struggle with warriors will one day end, but in 
the meantime we must find a response of faithful presence.  
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The Church and Its Approach to War 
 Understanding that violence is not a salvific act, but rather one that can serve 
justice, creates a convenient bridge into the subject of how the Church has looked at just 
war. The theological foundation of this ministry project builds on the belief that the 
Scriptures, as shown above, espouse a value for warriors and for the work they do when it 
is undertaken for just reasons. However, the doctrine of just war is a development within 
the Christian tradition, the tenets of which are not spelled out explicitly in Scripture. 
Theologians from Augustine onward have endeavored to delineate both a just cause for 
going to war (jus ad bellum) as well as just conduct in the midst of war (jus in bello). 
While the doctrine of just war has been propagated for many centuries in the Western 
world, many have now come to see our culture as being “post-just war.”7 Revisiting the 
development of just war doctrine, and its possible irrelevance for today, may prove 
unfruitful to the current project. Rather, let us look at how this doctrine may be applied in 
light of current challenges. 
 One recent work that has engaged the issue of just war for modern Christians is 
Daniel Bell, Jr.’s Just War as Christian Discipleship. Much of this work influences the 
ministry project, so it is helpful at this point to examine how Bell sees just war as an 
operative force in the life of a virtuous Christian warrior. While tracing the history of 
warfare to modern times, Bell recognizes a significant shift after the days of feudalism 
come to an end: “We see that with the passing of chivalry, the virtues like honor, charity, 
                                                          
7 See the work of Rutgers philosophy professor Jeff McMahan. His article, “Rethinking the ‘Just 
War,’” provides an introduction to those who are challenging just war theory. Jeff McMahan, “Rethinking 
the ‘Just War,’” accessed June 21, 2014, http://opinionator.blogs.nytimes.com/2012/11/11/rethinking-the-
just-war-part-1. 
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and justice no longer could be counted on to restrain soldiers who were not formed in 
those virtues, and so a harsh external discipline had to be imposed as a feeble 
replacement for those virtues.”8 The historical period Bell describes is also a historical 
period where the Church moves away from the center of society. As the Church has 
moved farther from control of nation-states, the virtues warriors display have become less 
of a priority for the nation employing them.  
 That is not to say that modern nations ignore the concept of just war. Bell believes 
that nations still concern themselves with the justice of war, but more as a “public policy 
checklist” than as an intentional effort, where the goal of just war “was the charitable one 
of the reformation of our enemy so that both they and their victims would be able to 
enjoy the fruits of peaceful community.”9 This checklist eases the conscience of nations, 
proving that they were right to start a war, with only minimal attempt afterwards to 
follow the principles of jus in bello. Certainly there would be those who disagree with 
Bell’s assessment as to whether or not the leadership of a nation pursued the right reasons 
for war. There would be many warriors who contend they acted with justice while at war. 
Yet, Bell’s critique of how the just war doctrine is usually employed is one to be taken 
seriously.  
 By doing as Bell suggests, and re-centering the just war tradition in the Church 
rather than the state, something more is accomplished than relocating the source of 
legitimate authority for declaring war. The responsibility for the formation of virtuous 
                                                          
8 Bell, Just War as Christian Discipleship, 67. 
 
9 Ibid., 33.  
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character becomes the burden of faith communities rather than a checklist for the state to 
prove it has done what it must in order for warriors to do the right thing in combat. This 
serves as a particular challenge for the current ministry project, as it is not conducted 
inside a specific faith community. Rather, the context is a pluralistic one, wherein many 
different faiths, including the absence of faith, are represented. This does not render the 
ministry project void, but rather acknowledges what Bell rightly recognizes:  
Although such a claim [that just war as Christian discipleship stems from 
Christian confession] may at first glance strike one as unduly narrow and even 
exclusivistic, in reality it is neither; it is only common sense. Such a claim does 
not preclude non-Christians from being just warriors. . . . The just war tradition is 
deep and broad. Just war as a distinctly Christian practice is only one dimension 
of the tradition.10 
 
Whatever faith tradition is espoused by the modern warrior, the requirement to examine 
that tradition and be formed in its virtues in order to conduct oneself with justice in war 
still exists. This line of thought fosters a transition from the current topic of the Church 
and its approach to war into some of the intertwined theological strands driving the 
project. To summarize the theological foundations built in this section, Scripture does not 
shy away from the mess of human violence; when their profession is pursued for 
righteousness and by righteous actions, God celebrates and honors warriors; and the 
Church has a role in shaping warriors, helping them to think through the virtues in which 
they must be formed to conduct themselves as just warriors.  
 
 
 
 
 
                                                          
10 Ibid., 75. 
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Redeeming the Cultural Message 
 In the Introduction of this project, the case was made that young warriors occupy 
an uneasy place in modern culture. On the one hand, no institution is as trusted in the 
United States as the military.11 On the other hand, young warriors are seen as somehow 
separate or even deficient. Whether the deficiency comes from their profession of arms or 
their assumed psychological trauma, presumed to come from war experiences, is largely 
irrelevant to the warriors themselves. They are aware of this uneasy place. They see it as 
a centerpiece of news media, as a major talking point of the Veteran’s Administration 
scandal, and in the representation of warriors in the media they themselves consume. 
 Based on the theological exploration concerning warriors above, this message is 
not consistent with the testimony of Scripture.12 For warriors to develop resiliency, they 
must be able to live consistently with a personal code of ethics. To develop those ethics, 
they must understand who they are and what they do as having value. This section 
explores how to communicate that value, which comes from a basis in Christian theology 
and tradition, to a pluralistic group of young warriors. 
 
Utilizing Points of Contact 
 Communicating a theological value for warriors stemming from Scripture and 
Christian tradition presents a challenge in and of itself. It is even more of a challenge to 
                                                          
11 Zucchino and Cloud, “U.S. Military and Civilians Are Increasingly Divided.”  
 
12 The cultural message could be seen, much like the Scriptures, as mixed on the issue of violence. 
It could also be that the mixed response of Scripture has to do with intention and results of violence 
whereas the mixed response of modern culture is more akin to not knowing how to respond to warriors. 
Warriors are part of the most trusted institution because of those “five seconds in the airport” to assuage 
ones guilt. See below when discussing Shay’s work for more of the difficulty the general public has in 
knowing how to engage veterans.  
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build resilience through ethical formation in a pluralistic setting, in which young warriors 
may be unaccustomed to considering such things as doctrine and ethical norms. Yet, 
there is a wealth of Christian tradition that demonstrates how to relate biblical truth to a 
non-Christian audience, asking them to consider how those truths impact their lives. 
Paul’s speech before the Areopagus is often used as the example par excellence of 
communicating biblical truth to an audience who is not biblically aware. Further 
exploration of this passage and others like it help illustrate how biblical truth can be 
communicated to an audience of mixed faiths. 
 In Acts 17:16-34, Paul engages Athenian philosophers regarding the message of 
Jesus. In this dialogue, Paul is found speaking with very different terminology than in his 
defenses of the gospel before the Jewish leaders. He speaks with common understanding 
for a pagan audience who would understand very little of his Christological refinements 
of the Judaic world. Thus, Paul’s intent, even in offering a message of judgment, is for 
his hearers to understand what he is saying without some of the details that would 
normally have fallen into a cultural gap, theoretically obfuscating the issue at hand. Ben 
Witherington has helpfully described this as creating “points of contact.” He writes, 
Throughout the speech, Luke or Paul is using various somewhat familiar notions 
to pass judgment on and attack idols and the idolatry involved in polytheism. In 
other words, what we see here is not an attempt to meet pagan halfway, but rather 
a use of points of contact, familiar ideas and terms, in order to make a 
proclamation of monotheism in its Christian form. This subtle but unwavering 
approach comports with Paul’s commitment to the decree, the essence of which 
was to make sure Gentiles are led away from idolatry and immorality.13 
 
                                                          
13 Ben Witherington, III, The Acts of the Apostles: A Socio-Rhetoric Commentary (Grand Rapids: 
Eerdmans, 1998), 518-519.  
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This message of judgment and salvation is not the same message to be communicated in 
the ministry project: that message is one of God’s value for the ethical warrior, and the 
value of ethics in resiliency. Yet, the methodology still stands: utilizing points of 
contact—words and images of cultural familiarity—assists in communicating those 
biblical truths.  
 Herein we find an example of what Richard Mouw calls speaking “thin”: the 
ability to speak about common realities in a pluralistic setting.14 Mouw asks, “Is there a 
non-saving grace that is at work in the broader reaches of human cultural interaction, a 
grace that expedites a desire on God’s part to bestow certain blessings on all human 
beings, elect and non-elect alike—blessings that provide the basis for Christians to 
cooperate with, and learn from, non-Christians?”15 The project assumes the answer is 
“yes.” This grace is evident in the Sermon on the Mount, when Jesus affirms God’s 
commitment to sending rain on both the just and unjust (Matthew 5:45). This grace is 
demonstrated in the faithful administration of government to promote good and restrain 
evil (Romans 13:1-7), and this grace is seen in 1 Peter 2:11-17, alongside other passages 
that affirm the Christian’s responsibility to let discipleship impact citizenship (Jeremiah 
29:7; 1 Timothy 2:1-3; etc.).  
Thus, alongside the call to make disciples among all the nations is a call to have a 
positive (though non-soteriological) effect amongst those nations in which we find 
ourselves as Christians. This tradition has had a long association with benefit for the 
                                                          
14 Richard Mouw, He Shines in All That’s Fair: Culture and Common Grace (Grand Rapids: 
Eerdmans, 2002), 14. 
 
15 Ibid.  
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armed services—in fact, this was a point of pride in early Christian apologetics. 
Tertullian points out to the critics of the faith that it was the prayer of Christians on 
behalf of the Roman army that kept them from dying of thirst when surrounded by their 
enemies.16 Christians were to see their faith employed “for the welfare of the city” 
(Jeremiah 29:7). This impact would then become a point of contact between the gospel 
and the surrounding culture.  
 
Making Theological Meaning from Cultural Texts 
 Based on these points of contact between cultural and the common grace being 
sought for the good of the warrior, it must now be ascertained how that grace can be 
communicated well. The intended result is personal theological reflection, leading to both 
ethical decision making and its by-product: resiliency. In both the Introduction and 
Chapter 1 of this project, it is argued that young warriors are aware of their uneasy place 
in the culture, largely from the cultural texts that are produced. Television, movies, and 
video games tend to present the warrior as one incapable of ethical decision making. At 
the very least, the warrior is prevented from making ethical decisions by either the 
ambiguity of the circumstances or by those higher in the chain of command—usually 
someone corrupt or incompetent. Many of these texts can be used as a starting point for 
discussion with warriors about the issues leading them to struggle with ethical decision 
making. The cultural texts that show awareness of the ambiguity can also be used as 
positive examples of ethical decision making. 
                                                          
16 Tertullian, Apologeticum 5.6, Christian Classics Ethereal Library, accessed February 23, 2016, 
http://www.ccel.org/ccel/schaff/anf03.toc.html. 
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 One of the underlying presumptions of this project is that popular entertainment 
communicates the values of a culture. Gordon Lynch has written concerning the 
theological engagement of pop culture, “Some writers have engaged in this kind of study 
because they believe that the analysis of everyday resources or practices has an important 
explanatory significance in helping us to understand more about the nature of human 
existence or the nature of human society. These explanations may well take us beyond 
the ‘common-sense’ interpretations of everyday life.”17 If these values challenge the 
warrior, they can be used in a redemptive manner: the warrior can be taught to reflect on 
the cultural message and choose how to interpret that message. He can reject it without 
critical interaction—something that would likely widen the civilian/military gap and 
would be unlikely to have lasting impact on the warrior. Or, he can choose to reflect 
critically in light of his own values, theology, and priorities. The warrior can decide what 
to do with the text and who he or she wants to be in light of it.  
 
The Need for Character Formation 
 Due to the many classes, briefs, and personal discussions many warriors engage in 
with regard to ethics of combat, many of them think of themselves as being in the right 
when it comes to ethical decisions. Yet, experience has shown that if warriors are asked 
to consider their behavior off-duty, they are not always ethically consistent with what 
they believe is right. As Bell states, “virtues like honor, charity, and justice no longer 
could be counted on to restrain soldiers who were not formed in those virtues.”18 
                                                          
17 Gordon Lynch, Understanding Theology and Pop Culture (Malden, MA: Blackwell Publishing, 
2005), 18.  
 
18 Bell, Just War as Christian Discipleship, 67.  
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Warriors who are not “formed” in virtues will find a way to institute the “public policy 
checklist” that Bell condemns as insufficient for just war, but their checklist will be one 
that is limited to conduct in warfare. To counter this, warriors must internalize their 
ethical standards; they must be “formed” in the virtues, even within a pluralistic 
environment.19 
 
Ethical Decisions and Their Roots 
 Ethical decision making does not happen automatically, or more to the point, it 
does happen automatically, but often without reflection as to the source of the ethical 
norms. Much like religious belief, ethical systems can fall into the categories of 
“embedded” and “deliberative.”20 Embedded ethics would be those adopted from the 
environment in which one grew up. Whatever rules, approaches, worldview, and norms 
with which one was surrounded during childhood and adolescence are presumed to be 
correct—or at least workable for life. Deliberative ethics would require reflection on 
whether those rules, approaches, worldview, and norms were good or not, and whether 
they were worthy of retaining, reforming, or rejecting. As John Deigh writes, a sound 
decision “cannot, in other words, consist of norms whose authority in one’s thinking 
drives from their being generally accepted and enforced in one’s society. A decision to go 
                                                          
19 This need is not lost on military leadership. The regular ethical education that takes place 
acknowledges the need. There are even some who have sought a formation-based ethical program for the 
modern warrior. See Michael Evans, “Captains of the Soul: Stoic Philosophy and the Western Profession of 
Arms in the Twenty-first Century,” Naval War College Review 64, No. 1 (Winter 2011).  
 
20 See Howard Stone and James Duke, How to Think Theologically (Philadelphia: Fortress Press, 
2013), for a full treatment of the embedded and deliberate construct. 
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against such norms . . . represents a conclusion that a norm’s being generally accepted 
and enforced in one’s society is not a sufficient reason to follow it.”21 
 Thus, even before one begins to consider the basis or authority for an ethical 
system, he or she must wrestle with whether or not the ethical system is the product of 
personal reflection or adopted from the external environment in which the individual was 
formed. It may even be an amalgamation of the two. Once that is established, or more 
appropriately disestablished, and intentional interaction regarding ethical decisions has 
begun, the warrior must now build a solid ethical foundation for himself. That can 
include re-establishing some of the ethical norms that were embedded as well as new 
considerations.  
 Warriors need not understand all of the nuance of ethical theories in order to form 
an ethical foundation. Yet it is necessary to understand the basic principle of ethical 
theory. There are two main schools of thought regarding ethical systems that warriors 
will interact with: teleological ethics and deontological ethics. Teleological morality, 
explains Deigh, “comprises standards of right and wrong conduct that have authority in 
practical thought in virtue of the ends or interests served by the conduct that these 
standards guide.”22 This means the actions drive towards a certain goal: happiness, 
maximal good, etc. Deontological morality “comprises standards of right and wrong that 
have authority in practical thought independently of the ends or interests of those whose 
                                                          
21 John Deigh, An Introduction to Ethics (Cambridge Introductions to Philosophy) (New York: 
Cambridge University Press, 2010).  
 
22 Ibid., 14. 
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conduct they guide.”23 In these systems, goals or ends do not enter into the equation—
right is right and wrong is wrong.  
 There are many systems that show nuance within these two basic conceptions of 
ethics. The intent here is to involve the warrior in self-reflection about where his or her 
ethical standards originate—or “should” originate as they adapt to a more deliberative 
ethical construct. As warriors consider and establish that ethical norm from their own 
faith tradition or system of meaning-making, they will begin to explore how they can live 
consistently with that ethic. They might consider what the sources are to which they look 
for moral authority in a deontological ethic. Or, warriors could reflect on what they 
consider the greatest goal around which they orient their ethical decision making. They 
may even look to adapt parts of different ethical systems in order to meet a faith or life 
commitment. This requires reshaping the habits of the heart to live out the desired ethic—
a process that could be called formation or transformation. 
 
The Necessary Elements of Transformation 
 Reflecting on ethics does not automatically produce ethical behavior. A great 
number of people could examine the last section, identify the type of ethical system they 
follow including the sources of moral authority, and then enjoy a life that fails to meet the 
obligations of this system on a regular basis. Theologically, this is part of the problem of 
sin—people, warriors included, live inconsistently with what they know to be best. Yet, 
one of the presumptions of this project is that warriors can live out the ethical standards 
to which they ascribe. To take it a step further, warriors can internalize the ethical 
                                                          
23 Ibid. 
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standards they have chosen in such a way that it becomes a consistent pattern for living. 
The words character and virtue have been traditionally used for the ethically praiseworthy 
traits so ingrained into an individual that they become a habit of life.  
 Ethical behavior can encounter many of the same challenges Bell describes for the 
tenets of just war: ethics may become merely a checklist of acceptable actions which are 
met in sufficient number to ease the conscience, but not significantly enough to require 
moral overhaul. In the case of just war, the checklist often serves as a minimal acceptable 
behavior that is rarely employed faithfully or consistently. The solution Bell offers entails 
just war being a matter of formation in Christian discipleship. There is a similar trajectory 
for ethical formation resulting in character. N. T. Wright describes the outcomes of this 
type of character formation in his work, After You Believe:  
Character—the transforming, shaping, and marking of a life and its habits—will 
generate the sort of behavior that rules might have pointed toward but which a 
“rule-keeping” mentality can never achieve. And it will produce the sort of life 
which will in fact be true to itself—though the “self” to which it will at last be 
true is the redeemed self, the transformed self, not the merely “discovered” self of 
popular thought.24 
 
In the same work, Wright relates the lament of a banker shortly after the 2008 financial 
crisis that could easily echo a discussion regarding rules of engagement the warrior 
encounters or the plans said warrior makes for a liberty port: “Keeping rules is all right as 
far as it goes, but the real problem in the last generation is that we’ve lost the sense that 
character matters; that integrity matters. The system is only really healthy when the 
                                                          
24 Wright, After You Believe, 7. 
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people who are running it are people you can trust to do the right thing, not because there 
are rules but because that’s the sort of people they are.”25 
 To use the categories from the previous section regarding ethical systems, this 
type of transformation embraces elements of both teleological and deontological ethics. 
On the one hand, there is a goal: in Christian discipleship, that goal would be to display 
the character of Jesus in how one interacts with the world and its inhabitants. On the 
other hand, there is a requirement to do the right thing, the Christ-like thing in this 
instance, merely because it is the right thing to do. This sort of transcendence of ethical 
theories will be useful across the various approaches warriors may use to engage their 
own ethical convictions. 
 Wright’s solution of building character or virtue through the virtuous circle 
includes five places of engagement for the one being formed in virtue: Scripture, stories 
(from Scripture and church history), examples (presently known and from tradition), 
community, and practices (a broad category including sacramental practices). These are, 
of course, distinctly Christian practices intended to develop the goal or telos of Christ-
like character and virtue. The context of the current ministry initiative contains a great 
swath of Christian tradition, but also various other religious traditions. This raises the 
question of whether these particular realms of engagement will translate to other religious 
traditions (including no identified religion) within the pluralistic ministry setting.  
                                                          
25 Ibid., 10. This lament as a direct analogy for the warrior’s dilemma would of course include the 
challenge of following orders from those who make bad judgments. That issue and its impact is dealt with 
at length in Shay, Achilles in Vietnam, Introduction.  
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 As noted in Chapter 2, Wright suggests that character or virtue formation was a 
discipline of the classical world that was adopted and expanded by the early Christian 
community. Therefore, virtue formation in the Christian community shared a great deal 
of overlap with the practices that build virtue in the pagan world:  
 Some of the greatest minds in the history of Christianity have wrestled with that 
question, looking at the “natural human” virtue and the “specifically Christian” 
virtue, and have come up with a variety of answers. The key to all, though, is that 
the Christian vision of virtue, of character that has become second nature, is 
precisely all about discovering what it means to be truly human—human in a way 
most of us never imagine. And if that is so, there are bound to be overlaps with 
other human visions of virtue, as well as points at which Christianity issues quite 
different demands and offers quite different help in meeting them.26  
 
 Based on this assessment, the elements needed for character transformation can be 
modified in order to be utilized across religious boundaries, while still presenting the 
elements in a fashion that allows for greater exploration within one’s own tradition. 
Rather than take the elements and make them generic, it is helpful to distill the intent of 
the virtue forming elements and re-create, for a pluralistic audience, the same goals. After 
doing so, one way to validate whether or not the translation still communicates, so to 
speak, would be to test Wright’s assertion that the visions of virtue do indeed overlap. A 
useful candidate would be the Stoic philosopher Epictetus. His Enchiridion had a similar 
goal—to help adherents refocus their lives around a set of goals that would enable them 
to live consistently with their philosophy. By doing so, the character traits promoted by 
Stoicism would become second nature.27 Before that can be tested, the elements of 
                                                          
26 Wright, After You Believe, 25. 
 
27 Epictetus also features in Steven M. Southwick and Dennis S. Charney, Resilience: The Science 
of Mastering Life’s Greatest Challenges (New York: Cambridge University Press, 2012), 65-69, where his 
work is displayed as an ethical authority and therefore a source of resilience (the goal of this project) in the 
life of a prisoner of war in Vietnam. 
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transformation need to be explored in order to find suitable elements for a virtuous circle 
that works within a pluralistic context. 
 Throughout his discussion of virtue formation, Wright highlights the need for 
self-awareness—his categories of Scripture, examples, and practices would all contribute 
to a Christian’s self-awareness. This intent can be met by the simple discussion about 
self-awareness and how reflection on one’s own ethical intentions drive behavior. Of 
particular note are the embedded ethical beliefs and habits that do not always rise to the 
level of consciousness.  
 All five of the elements in the virtuous circle intend that the learner gain 
knowledge, particularly theological knowledge for the Christian disciple. This intent is 
also easily met by discussing what sort of knowledge is necessary to make ethical 
decisions. One’s religion, tradition, family, and examples all function as sources of 
authority. To consider the embedded nature of some of this knowledge and make 
deliberate decisions concerning what authority should be given credence is essential in 
the formation of ethical behavior. 
 Commitment is also an underlying current intended by the elements. Regular 
spiritual practices, learning from Scripture (or other sources of authority), and community 
all foster a long-term approach to character formation. Since the ethical behavior is not 
automatic, it will require intentional choices over a long period of time in order to make 
the virtuous behavior into second nature. The same could be said for community—that it 
is both a factor in one’s commitment to new ways of acting, but also a directly 
translatable requirement no matter what sort of religious background informs the ethical 
standards. Without others walking alongside to encourage, remind, reinforce, and 
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challenge, it is unlikely that new behaviors will remain viable long enough to form new 
habits of heart. 
 These four elements—self-awareness, knowledge, commitment, and 
community—can be joined with one other element that is itself a trait to be produced 
within the Christian tradition. Humility is obviously a desired outcome, but it is also a 
necessary precursor to gaining virtue. These corresponding five elements form a virtuous 
circle that can be applied in the ministry context. As stated above, it will be useful to 
compare other programs of ethical formation from the ancient world to test the validity of 
the elements. Epictetus affirms self-awareness for those seeking to embody Stoicism’s 
values: “If you undertake a role beyond your means, you will not only embarrass yourself 
in that, you miss the chance of a role that you might have filled successfully.”28 The 
pursuit of knowledge is essential in his program as well: “Reflect on what every project 
entails in both its initial and subsequent stages before taking it up. Otherwise you will 
likely tackle it enthusiastically at first, since you haven’t given thought to what comes 
next; but when things get difficult you’ll wind up quitting the project in disgrace.”29 
Commitment is obvious in both of these statements, but to further reinforce the practice 
of virtue to make it second nature, Epictetus writes, “Whenever planning an action, 
mentally rehearse what the plan entails.”30 Community does not feature in Epictetus’s 
Stoicism quite like the New Testament, but that does not mean it is without some 
                                                          
28 Epictetus, Enchiridion, ed. and trans. Robert Dobbin, Penguin Classics Epictetus: Discourses 
and Selected Writings (New York: Penguin, 2008), 37. 
 
29 Ibid., 29.1. 
 
30 Ibid., 4. 
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promotion.31 And finally, Epictetus write of humility: “Remove [resentment] from 
anything not in our power to control. . . . As for desire, suspend it completely for now. 
Because if you desire something outside your control, you are bound to be disappointed; 
and even things we do control, which under other circumstances would be deserving of 
our desire, are not yet within our power to attain.”32 With such a short work mainly 
composed of axiomatic statements, Epictetus repeatedly reaffirms a surprisingly similar 
methodology for turning ethical choices into regular life habit (or virtue). So, with the 
intent distilled to these five elements that show ability to form regular ethical behavior, 
warriors can learn the road of ethical transformation no matter their faith background. 
 
Resiliency as a By-Product of Character Formation 
 While reflection on one’s faith or how one makes meaning is an essential part of 
this project, it is not the ultimate goal. Even ethical and virtuous behavior, which is 
clearly a desirable quality, does not represent the far-reaching benefits of the ministry 
project. One result of such virtues is resilience, a necessary trait for warriors. 
Theologically, we could speak of this trait as perseverance—something the Scriptures 
regularly promote as necessary. In the context of the ministry project, the term 
“resilience” suits the need better, as it has become part of the vocabulary used across 
disciplinary lines in supporting warriors and their families. In their work simply titled, 
Resilience, Southwick and Charney write: “Materials and objects are termed resilient if 
they resume their original shape upon being bent or stretched. In people, resilience refers 
                                                          
31 Epictetus warns those being formed in Stoicism: “Avoid fraternizing with non-philosophers. If 
you must, though, be careful not to sink to their level.” Ibid., 33.6. 
 
32 Ibid., 2.2. 
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to the ability to ‘bounce back’ after encountering difficulty.”33 They go on to quote the 
American Psychological Association (APA)’s definition of resilience: “the process of 
adapting well in the face of adversity, trauma, tragedy, threats and even significant 
sources of stress—such as family and relationship problems, serious health problems, or 
workplace and financial stresses.”34  
 Warriors face a number of stressors that make them particularly susceptible to 
such adversity. Beyond the normal life stressors the APA delineates, warriors face many 
of the challenges that were noted in the Introduction: moral injury, difficulty in 
understanding society and their place in it, and all of the standard stressors as they are 
coupled with the realities of training for and participating in combat. Shay insists that this 
comes from a military unit functioning as its own moral world:  
An army, ancient or modern, is a social construction defined by shared 
expectations and values. Some of these are embodied in formal regulations, 
defined authority, written orders, ranks, incentives, punishments, and formal task 
and occupational definitions. . . . All together, these form a moral world that most 
of the participants most of the time regard as legitimate, “natural,” and personally 
binding. The moral power of an army is so great that it can motivate men to get up 
out of a trench and step into enemy machine-gun fire.35 
 
With the “moral world” of the unit added on to the normal stressors, resiliency 
becomes a necessary component both as prevention and survival.  
 Coker, in the same way, recognizes the need for moral certainty from warriors 
while also acknowledging the world of moral uncertainty that they face. He contends that 
this is only possible with self-trust and a covenant with one’s comrades: 
                                                          
33 Southwick and Charney, Resilience, 7.  
 
34 Ibid. 
 
35 Shay, Achilles in Vietnam, 6.  
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Sacrifice is the highest embodiment of other institutions including the strongest of 
all, the family. . . . No profession can survive without altruism; only the military, 
however, has translated it into the central core of the profession. The soldier 
engages with it at two levels: the public and the private—two very different 
spheres, two different realities. Both involve love—love of country, love of 
friends—and the latter is usually by far the stronger.36 
 
 Coker goes on to say that the great distinction between the two loves is that love 
for country is a social contract of sacrifice, while with his own profession, the warrior 
makes a covenant. He writes, “A covenant, by contrast, produces families, communities, 
traditions and norms.”37 This covenant requires a level of moral certainty between the 
leader and those led, and between members of a unit. That covenant has been called into 
question in recent historical events.  
 Ethical confusion thus contributes to a life in which resiliency is necessarily 
weakened. While acknowledging that ethical certainty is not always available, Southwick 
and Charney offer an entire chapter on how ethics impact resiliency. Titled “Moral 
Compass, Ethics, and Altruism: Doing What Is Right,” they start off with the challenge 
contemporary culture provides to ethical conversations: “Some believe that over the past 
century, psychology, with its focus on the unconscious, has transformed what once were 
moral judgments into non-judgmental assessments of behavior, sometimes to the point 
where individuals are absolved of personal responsibility for the choices they make.”38 
After discussing a number of individuals who utilized their moral compass to survive 
                                                          
36 Coker, The Warrior Ethos, 93.  
 
37 Ibid. 
 
38 Southwick and Charney, Resilience, 64.  
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harrowing experiences and thrive afterwards, the authors discuss some of the current 
research on the brain and ethics:  
In studies on personal values, researchers have also found that thinking about and 
affirming one’s values can diminish perceptions of threat, reduce defensive 
responses to threatening information, and decrease rumination after failure. 
Focusing on personal values has even been found to buffer physiological and 
psychological stress responses during a challenging laboratory test. In a study 
involving college students . . . those who reflected on and affirmed their own most 
important personal values immediately prior to a stressful laboratory test had 
significantly lower responses of the stress hormone cortisol.39 
 
The operant term here is “personal values.” These are derived from one’s ethical norms, 
which are often a product of one’s faith convictions. Unsurprisingly, Southwick and 
Charney reiterate from Rushworth Kidder’s Moral Courage three steps to building this 
ability: self-assessment, discussion with highly principled people, and habitual practice of 
moral principles.40 There is obvious overlap with the elements of formation delineated in 
the last section—here self-assessment covers both self-awareness and humility, while the 
discussion covers knowledge (authority) and community. Commitment forms a direct 
parallel with the habitual practice of principles. The connection from faith conviction to 
deliberate ethic and on to personal resiliency has significance for the ministry project. 
 
Conclusion 
This chapter has established a theological framework that will bear the weight of 
teaching ethics to warriors. It has considered three principles: what the Scriptures teach 
concerning war and warriors; how a cultural presentation of warriors can be utilized in 
                                                          
39 Ibid., 76. The authors also go on to affirm religious convictions as resiliency factors. For the 
purposes of this project, it is presumed that religious convictions are part of the meaning-making world that 
orients the moral compass.  
 
40 Ibid., 78. See also Rushworth Kidder, Moral Courage (New York: HarperCollins, 2005).   
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this endeavor; and what good ethical formation produces in the lives of the learners. The 
next chapter discusses this ministry initiative more specifically, beginning with a review 
of the strands that have been woven together in the current chapter.  
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CHAPTER 4 
THE NEW MINISTRY INTIATIVE 
 
 In consideration of the warrior’s context and in light of the theological truths 
explored in the last chapter, the ministry project will engage the warrior in the midst of 
his context with theological truth and ethical assessment to create an impetus for self-
reflection. The warrior’s self-reflection, when centered on decisions and practices to 
build ethically sound character, increases resiliency. This chapter focuses on the desired 
outcome for the project, beginning with a theological review of what it means to have a 
resilient warrior. After these implications, the specific goals, strategy, and audience can 
be discussed. 
 
Theological Implications of Resilient Warriors 
 The previous chapter demonstrated the interplay between resiliency and ethical 
decision making. By way of review, the last chapter can be distilled into a few helpful 
principles: when their profession is pursued for righteousness and by righteous actions, 
God celebrates and honors warriors; the struggle of warriors to make ethical decisions 
has been highlighted in recent history and has been assumed by many of the cultural texts 
that influence broader society—but this cultural message can be redeemed for self-
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reflection and formation of character or virtue; and finally, another factor in making 
moral decisions is resiliency. Defined for the purposes of this project as the ability to hold 
a set of values and recover from challenges to that standard, resiliency and ethics exist in 
a mutually reinforcing construct. 
 The theological implications that can be drawn from these principles are fairly 
straightforward. If God values honorable warriors pursuing just purposes and causes, 
ethics and resiliency are of utmost value to the warrior seeking God’s values for his or 
her life. Even for those who will approach ethics and resiliency from a different 
theological perspective, including agnostic or atheist warriors, participation in the project 
will have positive results towards resiliency as they are asked to explore their own ethical 
decision making from their own sources of meaning-making. By engaging in the project, 
the Marines and Sailors who participate will understand their own ethical perspectives, 
the challenges that affect their decision making, and how to both be resilient in the face 
of ethical decisions and while facing the results of unethical behavior, as either observer 
or actor.  
 The ministry context for this project is Second Battalion, Fifth Marines (2/5 or 
V25). To be more specific, the project takes place during the work-up and deployment in 
support of the 31st Marine Expeditionary Unit (MEU). In that context, resiliency means 
Marines and Sailors will employ their ethical decision making at work, during training, 
and on liberty. The work-up and the deployment both feature a high operational tempo, 
meaning normal resources for resiliency and ethical decision making are strained. 
Participating in the project provides an opportunity for reflection and strengthening prior 
to the decision points where ethics are compromised and resiliency is stretched. To 
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delineate how their resiliency will be strengthened by participating in the project, the 
specific goals of the project must be addressed. 
 
Goals 
 The overarching goal of the project has been stated from the outset: to build 
personal resiliency in the Marines and Sailors of the First Marine Division via a 
formation-based ethical training class that utilizes cultural and biblical theology to 
explore moral decision making based on God’s value for honorable warriors. Within that 
broader intent, there are four behaviors or markers that work together to build said 
resiliency: to interpret cultural texts critically; to evaluate and commit to a personal 
standard of ethical decision making; to understand the components of personal formation; 
and to actively engage each component as part of the personal standard for ethical 
behavior. This section examines how each of these elements plays a part in resiliency 
building. 
 
To Interpret Cultural Texts Critically 
 Vanhoozer’s thoughts about the impact of culture serve as a reminder of the 
challenge cultural texts present: “To understand culture rightly, we need to grasp what it 
is and what it does. As to what it is, culture is the software that determines how things 
function and how people relate in a given society. Culture is both system and practice, a 
means through which visions of the meaning of life (cultural worlds) are expressed, 
experienced, and explored through diverse human products (cultural texts).”1 Along with 
                                                          
1 Vanhoozer, Everyday Theology, 26. 
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the meaning of life they offer, Vanhoozer warns that cultural texts whisper, “And behold, 
it is very good,”2 and therein lies the danger of the worldview they present. Based on the 
other factors that bear on the life of the warrior, the struggle with cultural presentations of 
the warrior may not be that they whisper “it is good,” but that they whisper “it is 
inevitable.” Marines and Sailors must be able to encounter the visions of themselves 
offered by cultural texts and exegete, so to speak, whether that vision is true. It is possible 
that some of the more critical visions they will see do indeed communicate important 
truths. The ability to interpret that text will then allow them to sort truth from falsehood 
and respond appropriately—identifying what changes may be necessary in their own 
lives based on what they have seen.  
 This mental exercise also involves an emotional component, a combination that, 
when engaged, increases resiliency. Southwick and Charney explain, 
Just as we can train our body to become fit and resilient, so we can train our brain. 
The brain has extraordinary abilities to learn, to process information, and to 
remember. In our experience, resilient people tend to be lifelong learners, 
continually seeking opportunities to become more mentally fit. We never know 
when we will be called upon to meet a challenge that requires mental sharpness 
and keen regulation of our emotions.3 
 
It requires a cognitive/emotional response to respond well to the challenge of a 
worldview—which cultural texts communicate—that shows the warrior a picture of 
himself that is unsettling. The ability to interpret and “exegete” these texts will increase a 
warrior’s ability to respond to the worldview offered, rather than react against or 
uncritically embrace that view. 
                                                          
2 Ibid.  
 
3 Southwick and Charney, Resilience, 143.  
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 Teaching this skill will come through the classes themselves. Various cultural 
texts will be presented: some will feature Marines of the First Marine Division, while 
others will be entirely fictional. All of the texts will come from television series or 
miniseries. Thematically, they will be opportunities to explore one of the elements of 
ethical formation. This will allow the Marines and Sailors of 2/5 to learn by doing: as a 
group participating in class, we will question the text. The world it presents may be an 
accurate one, it may be one that is susceptible to question, or it may be one that offers a 
case study to be explored. Any of these will contribute to warriors learning to interpret 
cultural texts critically.  
 
To Evaluate and Commit to a Personal Standard of Ethical Decision Making 
 The Marines and Sailors of 2/5 come from diverse backgrounds. Religiously, over 
70 percent self-identify as Christian of some variety.4 This does not mean that the 
majority approach ethics all in the same way. Differences in family of origin, formational 
context, and a number of other factors play into how ethical decisions are made. As stated 
previously, many of these warriors have not contemplated how it is that they make ethical 
decisions—at least beyond the spectrum of their professional lives where they have 
learned something of rules of engagement and the law of armed conflict. One of the 
overarching convictions behind the new ministry initiative is that ethical considerations 
apply to every realm in which the warrior lives and acts: in combat, certainly, but also at 
home, off duty, and on liberty.  
                                                          
4 This percentage does not account for those Marines and Sailors for whom no preference was 
recorded. 
71 
 In order to guide the members of 2/5 into a consideration of their ethical decision-
making process, some form of prolegomena is required. A full-blown lecture on ethical 
theories and systems would likely be too extensive for the purpose of the project. The 
original intent was to use the opening of each of the five sessions to discuss some ethical 
basics: how ethical decisions are made, sources of knowledge, sources of authority, and 
the like. However, there was a slight change in the delivery of the course, explained in 
the Strategy section below. This allowed for an initial session that preceded the other 
five.  
 In this initial session, ethical theory was explained by using an ethical case study 
that Marines and Sailors have all interacted with due to training and personal reflection: 
whether it is morally acceptable to use violence in the pursuit of justice.5 The reason this 
is such a unique question is that—for most of the members involved—the debate is 
settled. The settled nature is helpful, because it allows the warriors to consider how they 
arrived at their answer. They can explore for themselves whether it was based on a goal-
oriented ethic, an ethic of authority/command, or something else. They can also think 
about their sources of authority and knowledge: whether family influenced their decision, 
how their faith may or may not have played a part, and whether social norms affected 
their thoughts. Having this introductory session allowed the participants to gain a basic 
vocabulary in ethical theory that they may not have exercised in any prior interactions. 
                                                          
5 As anecdotal evidence that the members of 2/5 have considered this question for themselves, 
when I asked Weapons Company, “Is it acceptable to use violence in the pursuit of justice?” all 135 of 
them present answered “Yes” in unison. Typically, when you ask Marines questions they have been 
conditioned to answer in a certain way, you have to wait a few minutes before a brave volunteer gives you 
the textbook answer—and that usually without conviction. 
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The outcome of that knowledge completes the ability to evaluate standards of ethical 
decision making. 
 The second action of this goal is to commit to a personal standard of ethical 
decision making. On one level, this goal is not always quantifiable. Whether or not a 
warrior has committed to a standard should be evident in his or her conduct afterwards, 
yet the theology of this project affirms that the transformation process takes time. 
Building ethical habits as second nature means that nature is second, and that first nature 
will take time to replace—or, as may be more theologically appropriate, redeem. 
Nevertheless, the questions must be asked and the challenge offered to adopt new 
standards of ethical behavior. The mechanism for doing so will be the case studies of the 
cultural texts. As the Marines and Sailors observe the examples found within the texts, 
they will then discuss and explore what was right behavior. They may often be left 
unsettled, not sure where right behavior was an option in the text offered. The question is 
then offered—“What would you do?” or “Who do you want to be in that situation?” Both 
of these questions for reflection ask the viewer to envision a standard to be held.  
 The resultant effect on resiliency cannot be understated: “In psychological 
research, studies have found that having a clear and valued purpose, and committing fully 
to a mission, can dramatically strengthen one’s resilience.”6 Shay insists that “trust in 
what’s right”7 is the single greatest factor in both winning wars and preventing 
                                                          
6 Southwick and Charney, Resilience, 184.  
 
7 Shay, Odysseus in America, 206. 
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psychological trauma. After considering the double necessity of strength and intelligence, 
he writes:  
For things to go well for a soldier, a third dimension must be added . . . trust that 
those people who wield official power will do it in accordance with themis, 
“what’s right.”’ . . . The keys to preventing psychological and moral injury are in 
the hands of uniformed and civilian military leaders. . . . I will argue that we must 
demand that our top military and civilian policymakers replace the existing 
institutional ethos of “scientific management” with a new military ethic that 
creates and maintains well-founded trust.8  
 
This is the preventive work of resilience. It is also the development of future leaders who 
will understand the value of “what’s right.” 
 
To Understand the Elements of Personal Formation 
 The goals thus far have covered the “what” of ethical behavior. Interpreting 
cultural texts allows the warrior to gain self-awareness of ethical decisions and their 
broader impact. Evaluation and commitment also demonstrate awareness of ethical 
content. Understanding the components of personal formation moves into the realm of 
“how.” Most warriors, undoubtedly most people, understand that a gap exists between the 
ethical behavior they desire and the ethic they often embody. Closing that gap 
demonstrates integrity, a growing seamlessness between ethical confession and ethical 
practice. As warriors evaluate and commit to a new standard, or re-commit to one long 
held, they are looking to answer that simple question of how. 
 The training events themselves will use the “what” to focus on the “how.” The 
cultural text offers more than just an awareness of the warrior’s place in society. 
Functioning as a case study, the text becomes an opportunity to explore more than just 
                                                          
8 Ibid., 206.  
74 
“what right looks like.” Participants will discuss motivation, alternative possibilities, and 
desired future. The elements of formation become the methodology for the Marines and 
Sailors to effect that desired future. Embracing these elements requires that these warriors 
understand how the elements work and what it will look like for them to engage them in 
their own lives.  
 Once the introductory session is complete, there will be five more sessions 
covering the formational elements: self-awareness, knowledge, humility, commitment, 
and community. The intent above, for each session to begin with some introductory 
matter, will be retained. This forms a building-block strategy for achieving the goal. As 
they learn how the elements have the capacity to re-shape ethical behavior, the 
participants can employ them to meet their goals from the previous step of evaluating and 
committing to a personal standard of ethical decision making.  
 
To Actively Engage Each Component as Part of the  
Personal Standard for Ethical Behavior 
 Marines and Sailors become aware of their own ethical convictions via the 
introduction. From that point, they are able to explore the sufficiency of those convictions 
for their lives, commit to a standard, and understand what elements can reshape their 
practice to fit that standard. All of that is done via cultural texts that offer opportunity to 
reflect on where they have seen ethical behavior work and where ethical norms come in 
conflict.  
 The challenge for this step is the challenge shared by any transformational goals. 
Presenting the information is just one step; encouraging new behavior requires a 
commitment on the part of the participant. The advantage to this ministry context is that 
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every participant has ready-made avenues for the elements of transformation. There are 
regular evaluations done by leaders, both formally and informally, allowing for greater 
levels of self-awareness. Ethical training focusing on the “what” of ethics is a regular 
feature of the training year. Even if the ethical training presented stems from a broad, 
pluralistic approach, it engenders reflection on why it fits or does not fit with the 
particular warrior’s own views. The other three components—humility, commitment, and 
community—may be ignored without particular effort by the participant, but 
opportunities to engage these practices abound as part of the institution. So, while there is 
an element of presentation without the necessity of engagement in this project, avoidance 
of the material will not be simple. My role as facilitator in this project is to make the 
information available and show why the effort has value. 
 
Strategy 
 Prior to discussing the strategy, a brief explanation of the organization of an 
infantry battalion is needed, so that the reader will understand the leaders discussed in the 
strategic goals and their particular roles. Battalions are organized into three rifle 
companies, a headquarters company, and a weapons company. Each company has a 
commander, a Marine Captain, and a senior enlisted leader, a First Sergeant. The 
battalion itself is commanded by a Lieutenant Colonel and his senior enlisted advisor, the 
Sergeant Major. Within the companies themselves, there are three rifle platoons, with 
each platoon having three squads, which are in turn made up of three fire teams. Fire 
team leaders have direct oversight of their junior Marines, but it is the squad leader, 
usually a Sergeant, who is often the front line leader for the young warrior’s life. This 
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description is fairly broad brush and does not explain the dynamics of platoons within 
weapons company or the function of sections, colloquially called shops, within 
headquarters and service company. Yet, it gives the basic understanding necessary to 
grasp how the strategy would have greatest impact for the Marines and Sailors of 2/5.  
 To see these goals reach their fruition, a five-step process was planned that would 
begin with establishing the importance and credibility of the project for the battalion 
commander, company commanders, and senior enlisted leadership. Following this buy-in 
from senior leadership, there would be a training event for squad leaders and possibly fire 
team leaders acknowledging the challenges many of them see in their own lives and their 
Marines’ lives. They would be shown the methodology for interacting with the cultural 
texts as well as the components of personal formation that would be taught. Finally, the 
five-week training would be scheduled for all Marines E-5, a sergeant, and below.  
 Upon my arrival to 2/5, I quickly realized this strategy would be nearly 
impossible to implement. Two factors worked against it: the disaggregate nature of the 
training cycle and the prodigious amount of training events happening, often referred to 
as op tempo. For instance, most of the rifle companies, accompanied by elements of the 
other two companies who support them, spend roughly three weeks out of the month in 
the field—a phrase used to denote field training where Marines are participating in some 
sort of live fire, patrolling, or other training that involves meeting their mission, namely 
to locate, close with, and destroy the enemy. The disaggregation means that various 
portions of various companies are completing this training on different schedules and in 
different places. To give an example from Fox Company, 2/5: they returned from holiday 
leave in January 2015 to attend a month-long boat training course in Coronado, 
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California. They followed that course with a three-week training event from the 
Expeditionary Operations Training Group. They spent a weekend off, only to return for 
the battalion-wide Marine Corps Combat Readiness Exercise—a ten-day event for all 
deploying infantry battalions to prove their readiness in a simulated combat situation. 
This was followed by pre-deployment leave and then departure from home station. 
 Despite the challenges posed by the calendar and the nature of combat training, 
there would still be opportunities to deliver ethical training for the purpose of building 
resiliency, albeit with modifications to the original plan. One particular event served as a 
catalyst for engagement with the Marines in general and as a reflection point for ethical 
discussions. In November 2014, one of the First Lieutenants in the battalion, a company 
Executive Officer, was killed while on duty. The driver of the vehicle was also one of our 
Marines who was under the influence of alcohol despite being underage.  
 Shortly after this event, the battalion commander gathered the officers to discuss 
our engagement with the Marines. His intention was to discuss small choices and how 
they factor into larger orders of effect. At this point, as ethical advisor to the commander, 
it was my suggestion that Marines are given plenty of ethical training when it comes to 
combat. Rules of engagement and the law of war are regularly discussed. However, 
ethical decision making as a whole person, including when off duty, is not part of the 
annual training. After some discussion, we agreed that ethical training would be good, 
particularly as we would have significantly more opportunity for training while deployed. 
We would be spending a good deal of time on ship, where Marines would have 
substantially more availability than usual. This would be where the five-week class 
would best be delivered. 
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 This met the first strategic goal: command credibility for the training. The training 
for squad leaders would be exchanged for a one-time class to be delivered to each 
company introducing them to basic concepts in ethics. That would give them a 
vocabulary and framework for the five-session ethical formation series that would be 
presented throughout deployment. Losing the chance to build value for the training 
through the squad leaders would prove a challenge for the widest possible dissemination 
of the project, but this was an acceptable trade-off given the opportunity to grow initial 
awareness throughout the battalion.9  
 Were this training to be engaged in another environment, credibility with the 
battalion commander would need to be established once again, but possibly more 
important to the cause is credibility with company leadership. When Marines receive 
ethical training that extends past the law of armed conflict, it is usually from their 
company. Experience within this battalion has shown that not every company invests the 
same level of effort into ethical training, but those that do focus on doing the right thing. 
However, knowing the right thing and doing the right thing are not necessarily linked.10 
One of the assumptions of the project is that ethical formation is required in order to 
                                                          
9 Given that circumstances offered this chance, there was deviation from the initial plan. Due to 
this change, the rest of the material contains both an awareness of the initial plan and a sense of lessons 
learned.  
  
10 Daniel Kahneman discusses a study in which only a small sample of people responded to 
another who was facing a medical emergency—a case of knowing the right thing, but not doing the right 
thing. Kahneman reflects on the psychology of situations wherein “normal and decent people . . . behave in 
a surprisingly unhelpful way.” This project insists that behaving in the helpful manner requires regular 
practice at doing those things which are helpful rather than presuming one can perform the right action 
without any practice in it. See Kahneman, Thinking, Fast and Slow (New York: Farrar, Straus and Giroux, 
2011), 170-174.  
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make ethical behavior a habit. Presenting the training this way to company commanders 
offers them a solution without redundant training.  
 Given the circumstances of this particular audience, that buy-in from company 
leadership was bypassed for the initial training event. This first experience with ethics 
would also serve as an introduction to the methodology employed throughout the 
program: using clips from television shows that feature Marines, warriors, or ethical 
dilemmas common to warriors in order to discuss the components of ethical formation 
with readily available examples. It has already been stated above that this first training 
event dealt with an issue that for most Marines is already settled: the justice of using 
violence in defense of oneself or others. The methodology would be unfamiliar to many, 
though, as the usual habit of military instruction is colloquially referred to as “death by 
Power Point.” The initial presentation differs from the rest of the program in that it does 
not specifically focus on one of the elements of personal formation (self-awareness, 
knowledge, humility, commitment, community). This is intentional, as it takes an 
intentional effort to transition from television as entertainment to intentional reflection on 
message and personal application. 
 There is an automatic level at which this takes place. Culturally, Marines and 
Sailors are accustomed to receiving the message of television. As Detweiler and Taylor 
remark, “Television still communicates plenty of truth. It serves as our collective wisdom 
literature. Like the Book of Esther, television doesn’t have to mention God to be God-
haunted. Like the Book of Ecclesiastes, television makes viewers look between the lines 
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of answers. God is found in relationships, in ethical decisions, in the mundane.”11 The 
opening training event gives guidance in reading between those lines. Unless one has 
learned to exegete cultural texts, the meaning may be lost.  
 The next strategic step is to utilize the same methodology to understand the 
components of personal formation. Each of the five components will be presented with 
relevant scenes to foster discussion on how said component interacts with the ethical or 
leadership challenges the scene presents. The discussion can then focus on application to 
the Marine or Sailor’s own life. As many of the attendees will have participated in ethical 
and leadership discussions before, illustrative material from their own lives will be close 
at hand. Putting together the component of formation with the ethical challenges they 
have already faced can give them new insight or a better understanding of places where 
they may have failed to live up to their own ethical code. This builds resilience as they 
are encouraged to face similar situations in the future with an increased ability to choose 
behaviors consistent with their personal moral compass.  
 In the initial plan for this ministry project, a pilot group of squad leaders would 
have completed the now six-session ethical training. After that group finished and 
feedback was given, training would have been gone out to the wider population of 
Marines and Sailors rank E-5 and below. As one iteration of the training cycle has been 
completed, the pilot group can be foregone. The members of the battalion have gained 
great enough awareness of the nature of the project that it is a known commodity. 
However, should I attempt to run this training in a new command in the future, the 
                                                          
11 Detweiler and Taylor, A Matrix of Meanings, 207.  
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process as originally planned would be followed: buy-in from the command, training for 
small unit leadership, and wide dissemination of training to all hands E-5 and below. 
 
Leadership and Target Population 
   One of its core functions of the Battalion Chaplain is ethical advisement. For 
chaplains serving in the Marine Corps, the defining document for how they conduct their 
work is Secretary of the Navy Instructions (better known as SECNAVINST) 1730.7D—
“Religious Ministry within the Department of the Navy.” This document states, 
“Chaplains strengthen the chain of command and assist in the development of leadership 
by providing advice to leaders at all levels. Chaplains serve as principal advisors to 
commanders for all matters . . . to include matters of morale, morals, ethics, spiritual 
well-being, and emerging religious requirements.”12 In this particular context, the 
Battalion Commander has prescribed that one element of the role of ethical advisor is to 
deliver ethical training.  
 This does not mean that the whole of ethical training falls on the Battalion 
Chaplain. Company commanders, platoon commanders, and their enlisted counterparts at 
each level also conduct training in ethics. It has already been noted that Marines and 
Sailors receive regular ethical training as directed from the highest levels of the 
Department of Defense. At some levels of this training, it is largely relegated to rules of 
engagement and conduct in combat. When the training focuses on personal ethics or 
formation of character, there is a regular focus on the “what” of ethics. As noted above, 
the goal of this project is to show the “how” in forming ethical behavior. The ultimate 
                                                          
12 SECNAVINST 1730.7D 5.e.(3)(d), August 2008.  
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goal of the project is resiliency, which falls under those roles described above in advising 
on morale and spiritual well-being. Resiliency contributes to both of these areas as well 
as greater well-being across the entire spectrum of life.  
 The participants in this project are the Marines and Sailors of Second Battalion, 
Fifth Marines. In describing them, there are two realities that must be kept in mind. They 
are not necessarily competing realities, but they can create places of friction. The Marines 
and Sailors embody the realities of their nation—a racially and culturally diverse set of 
young men.13 They also embody the ethos of their unit—the most decorated infantry 
battalion in the history of the Marine Corps. These realities offer places of overlap as well 
as places of dissonance. One of the challenges in presentation is ascertaining which world 
would offer the best “point of contact” by which to enter the ethical world of the young 
warrior.  
 The Marines of 2/5, particularly the target audience of warriors rank E-5 and 
below, fall into the 80 percent of the Marine Corps who are under the age of twenty-five. 
The vast majority have a high school education. Around a quarter of them are married—
though that number goes up drastically once they reach the rank of E-5. Three quarters of 
E-5’s are married. This is one area where Marines and Sailors break from their peers: 
many millennials have shunned marriage, or at least delayed it until a later stage. Marines 
and Sailors also tend to see themselves as patriotic, something fewer of their civilian 
                                                          
13 Demographic data for this section comes from two sources. The first is Department of Defense, 
2012 Demographics: Profile of the Military Community (Washington, DC: Department of Defense, 2012). 
The broader trends of the Marine Corps hold true for 2/5 with the exception of being exclusively male by 
virtue of being an infantry unit. The second source is Pew Research Center, “Millennials in Adulthood.” 
The historical data for 2/5 given in this section comes from the following source: US Marines, “5th Marine 
Regt, 2nd Battalion,” accessed June 19, 2014, http://www.1stmardiv.marines.mil/Units/5THMARINE 
REGT/2ndBattalion.aspx.  
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peers would say. Yet, there is tremendous overlap with millennials in general. Young 
warriors are digital natives like their contemporaries. They also put greater stock in their 
personal networks while exhibiting lower levels of social trust than previous generations. 
For the military millennial, that networking could be viewed as a byproduct of necessity. 
Marines and Sailors are taken from their hometowns and placed into one of three training 
centers around the country. After they are trained at a school that is usually somewhere 
else in the country, they report to their unit, which is likely to be hundreds of miles from 
home. Their networks are formed across this entire journey with compatriots in boot 
camp, military occupational specialty (MOS) school, and fellow new joins in their 
battalion.  
 Once these warriors become a part of 2/5, whether they are new to the military or 
receive orders from another unit, they are rapidly assimilated into the legacy of the 
battalion. This legacy is represented both by the history of the unit and by its current 
ethos. The battalion’s lineage extends back in history to just before the First World War. 
It was in France that the battalion, as part of the Fifth Marine Regiment, earned the right 
to wear the French Fourragere, an honor only Marines and Sailors of the Fifth and Sixth 
Regiments continue to wear. The 2/5 insignia lists the battles that have become a part of 
the unit’s identity (see Appendix A). Although a few current members served with the 
battalion during its last deployment to Afghanistan, most of them have not been a part of 
these conflicts. Yet, a communal sense is encouraged that “we” participated in those 
actions. These warriors will take on the identity of their unit, taking pride in the unit itself 
and all that it has accomplished. One of the senior enlisted leaders told all new joining 
members, “This is a great unit . . . because you’re in it.” The current ethos emphasizes all 
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that has come before alongside a willingness to suffer difficulty up front in order to 
produce the best possible results later.  
 Resiliency stands at the heart of the command’s concern for its members. Shortly 
after I arrived as the new chaplain, I was introduced to the Resiliency Campaign.14 This 
was a joint effort between the Family Readiness Officer, Military and Family Life 
Counselor, and Battalion Chaplain. The goals of the campaign were fairly simple: to 
increase the resiliency of our Marines, Sailors, and their family members through various 
trainings that would increase communication, emotional resiliency, and life skills. 
Together, we formed a plan for various classes and events that would allow our warriors 
and their families to bounce back when faced with the challenges of military life and 
deployment. The ministry initiative was part of the planning from the outset, but was 
launched a little earlier than planned.  
  One other note must be made about 2/5 and its Marines and Sailors. The members 
are fluent in the cultural texts of their shared world. This is not surprising as it merely 
reinforces what has been affirmed about millennials above: they are digital natives, 
familiar and fluent with the media and technology of their day. Yet, a cultural awareness 
extends all the way up the chain of command to the Battalion Commander. Staff 
meetings are rife with movie and pop culture references. Various staff officers have been 
given nicknames from movies, the battalion command team was known for their prolific 
binge-watching of television shows aboard ship during deployment, there was great 
                                                          
14 Three months before I arrived, 2/5 returned from their previous deployment. This was also in 
support of the 31st Marine Expeditionary Unit. With post-deployment leave factored in, it was two months 
into the training cycle for the current deployment. These early months could be influential for ethical 
training in future deployment cycles. 
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excitement when an actor who has played a Marine was encountered during a liberty 
port, and during a training exercise the Battalion Commander and Sergeant Major 
appropriated a movie line into an unofficial motto for the unit—“We choose the 
wrench.”15 This cultural awareness is an asset as it pertains to the current ministry 
project, where cultural texts are explored in order to discuss the elements of ethical 
formation.  
 As acknowledged above, a second iteration of this training would focus on small 
unit leadership as the first end users. The most effective level of leadership for this would 
likely be squad leaders.16 Within the structure of an infantry battalion, the squad leader is 
two steps up from the average Marine. The command structure for an average 
infantryman, typically a Lance Corporal, goes from himself to his fire team leader, 
himself a Corporal. From there his leadership is squad leader, platoon sergeant, platoon 
commander, company commander, and his senior enlisted leader—the First Sergeant. 
The squad leader has day-to-day accountability of his Marines, making him ideal for 
feedback regarding what will communicate how ethical formation works with his 
warriors. The added benefit of a pilot project with squad leaders would be their 
appropriation of the material, as they are responsible for ethical training at their level.  
 The goal is to gather impressions, thoughts, and advice from those who 
understand the daily concerns of their Marines and Sailors. Based on their feedback, 
                                                          
15 From the film Good Will Hunting, comparing Matt Damon’s character’s willingness to choose a 
more severe abuse merely to antagonize an abusive foster parent to 2/5’s willingness to choose a more 
difficult road as we encounter obstacles made for us by others. Good Will Hunting, directed by Gus Van 
Sant (Miramax Films, 1997). 
 
16 For the non-infantrymen of headquarters and service company, the equivalent leader would be 
section head.  
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necessary changes can be made to either the cultural texts or presentation of the material, 
and the training would then be ready for delivery to the wider audience—Marines and 
Sailors E-5 and below. 
 
Conclusion 
 This chapter has presented the desired outcome for the project, beginning with a 
theological review of what it means to have a resilient warrior. Following this, the goals, 
strategy, and target audience and leadership for the ministry initiative were discussed. 
The final chapter considers the implementation of the project, including a report of 
lessons learned from the first iteration, as well as plans for a second iteration. Tools for 
assessment are also presented and discussed. 
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CHAPTER 5 
IMPLEMENTATION 
 
 The previous chapter identified that the first offering of the formation-based 
ethical training did not follow the initial planning. Based on that reality, some thoughts 
about implementation have already been stated. This chapter continues with much of the 
same tone; initial planning, lessons learned from the first iteration, and plans for a second 
iteration all inform the discussion of how to implement the ministry project.  
 
Pilot Project Summary 
 The initial presentation of the now six-week project offered some places of 
encouragement and hope that the final goal of resiliency would be met. At other points, 
there was the difficulty of tough lessons learned. The initial presentation that offered the 
introduction to ethics was offered at company-level training events. That meant 
attendance was good. The follow-up classes focusing on the elements of personal 
formation were not mandatory, but were optional for those who wanted to attend. That 
meant attendance was drastically lowered.  
 Several factors played a part in this attendance that required modifications 
throughout the training cycle. The company-level training events took place prior to 
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deployment. Based on the unit training calendar, that also meant they took place prior to 
the last two major training exercises and the pre-deployment block leave period. Once the 
battalion was reconstituted in Okinawa for the deployment, the follow-up trainings were 
scheduled. This gap between initial awareness and follow-up training played one part in 
decreasing attendance.  
A second factor was the training location: to utilize the necessary space and 
resources (discussed below in the “Logistics” section), I reserved a chapel aboard Camp 
Hansen, Okinawa for training. This chapel was a three-quarter-mile walk from where the 
majority of the Marines were quartered. It may not seem like much when Marines are 
known for their physical fitness, but when Marines are off-duty, they tend not to wander 
too far from where they live.  
A third factor affecting attendance came during the transition to shipboard living. 
The chapel classroom aboard the USS Bonhomme Richard was nearly always booked for 
various events. I was able to utilize it as a training space on Friday nights, from 1800 to 
1930. Typically this would be an ideal time. However, the chow line became a source of 
contention for all Marines and Sailors of the unit. They would spend three to four hours a 
day in line–across all three meals. So, despite the fact that evening chow ended at 1800, 
there were still numerous Marines and Sailors from 2/5 who were still in line. Some of 
these factors I could account for; others I could not. Training spaces, calendar distance, 
and decreasing awareness were not the sole sources of attendance being decreased, but 
they were factors.  
 When Marines and Sailors participated in the training, they were engaged in the 
material. At no point did I think they were not connected to the story being told in the 
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cultural texts. They were able to see connections to their own lives and how they make 
ethical decisions. When warriors attended, they were obviously making meaning from 
what was being presented. Nevertheless, the same group of warriors did not always 
attend consistently. Sometimes they were needed in their shop for work. At other times, 
personal considerations took precedence.  
 In light of these challenges, several considerations have occurred to me for a 
second iteration. It is possible that a more effective training would consist of inviting a 
small group of Marines and Sailors who have expressed interest in ethical formation to 
participate. This small group would be identified and selected within the command so 
that training events would be their appointed place of duty. This consistency in 
attendance would allow for a better analysis of resiliency. After this group participated, 
the results would be publicized and the training could be a fixed part of the training 
calendar. Making this option a reality is challenged by the mobile nature of the 
chaplaincy within the First Marine Division. Only chaplains with infantry units deploy, 
so we are rotated within the Division throughout a thirty-month tour. Were the ethical 
training to be established in the battalion training calendar, it would be up to my 
successor to execute said training.  
 Another possibility would be to limit the scope of the training. By that I mean to 
focus specifically on Christian ethics and Christian practices of ethical formation. Nearly 
three fifths of the battalion self-identifies as within the Christian tradition. This focus 
would allow greater specificity about what ethics means and how ethics have been 
formed within the history of the Church. The benefit to this focus is that warriors who see 
their work as a vocation, a calling within their faith, would have greater incentive to 
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participate. Yet, this possibility does not fit with my own conception of the role of the 
chaplain. Nor do I believe it brings particular value of the chaplain to the command as 
ethical advisor.1  
 
Timeline 
 The timeline as initially envisioned in this project’s outline was optimistic, to put 
it charitably. As was mentioned in the previous section, movement between units happens 
regularly in the First Marine Division. The unit I was assigned to before 2/5 was an 
independent battalion. Due to that independent nature, the training cycle was very 
different. It did not take very long to see that 2/5 does indeed “choose the wrench” when 
it comes to training. As this section reveals, the high operational tempo extended things 
beyond the initial plans. 
 For the most part, the theological research needed for the project was complete by 
September 2014. However, it was presumed that theological research would also be 
ongoing. Through various readings, ad hoc necessities to gain new skills, and interactions 
with other chaplains, I gained knowledge from new sources. Those new sources often 
pointed to other resources that continued to inform my theology and practice. This 
usually did not cause large deviations from the project’s intent. However, there was one 
place where the theological insight was able to be more accurately focused. In the 
literature review, the conversation partners for the theological foundation of the work 
began with a fairly broad scope.2 Through various avenues, I came across the two works 
                                                          
1 The Summary and Conclusions chapter contains additional thoughts about these options. 
 
2 The initial works were Augustine’s City of God and Naomi Paget and Janet McCormack’s The 
Work of the Chaplain.  
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that currently occupy that section of the literature review—Just War as Christian 
Discipleship and After You Believe. Beyond interacting with these works, no significant 
shifts in the theological foundations has come about from the ongoing theological 
learning. In fact, interaction with these sources merely enhanced the foundation that was 
already laid, allowing for greater clarity.  
 For technology, legal, and classroom needs, there are a few requirements. Given 
that the methodology of the class featured clips of copyrighted work, the legal question of 
fair use had to be addressed. Fair use is defined as follows: “In its most general sense, a 
fair use is any copying of copyrighted material done for a limited and ‘transformative’ 
purpose, such as to comment upon, criticize, or parody a copyrighted work. Such uses 
can be done without permission from the copyright owner.”3 The use for this project 
includes criticism in presentation of ethical dilemmas as well as criticism of portrayals of 
warriors. As such, there is no legal requirement to obtain permission to show copyrighted 
material.  
 The project requires very few technological resources. A computer and projector 
are the minimum materials. However, to streamline presentation, video editing software 
was used during the pilot project to transition from slides discussing ethical formation to 
the cultural texts that would illustrate the material—either positively or negatively. 
Classroom needs have already been mentioned as a difficulty. For the pilot project, 
acquiring space and time to train fell somewhere on a spectrum between inconvenient 
and prohibitive. Time and space can always be found, but these factors may impact 
                                                          
3 Stanford University Library, “What Is Fair Use?” accessed September 26, 2015, 
http://fairuse.stanford.edu/overview/fair-use/what-is-fair-use/.  
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attendance for the training. These particular requirements are ongoing and re-assert 
themselves throughout the duration of the project. 
 Presenting the ministry initiative to leadership, however, was a one-time need that 
occurred at the outset. The real world needs that drove this iteration of the initiative have 
been stated throughout. The awareness of a need for ethical training was abundantly clear 
to leadership. However, it was incumbent on me as Battalion Chaplain to convince the 
command of the ministry initiative’s value. At that point, not all of the materials were at a 
finished state. Nevertheless, I was able to get buy-in from leadership across the board. 
For future iterations, establishing value with commanders and senior enlisted leaders will 
remain the same. However, my impression is that a more effective way to do this would 
be through personal visits with each of the relevant players to discuss the need for ethical 
formation. This allows me to address the unique value of the training—its ability to 
inform the “how” of ethics and its ability to produce resiliency.  
 If credibility, value, and access are built for the training, scheduling becomes less 
difficult. That does not mean scheduling is easy. The narrative about Fox Company’s 
schedule from the last chapter still proves the point that an infantry company has very 
little down time in a work-up for deployment. Scheduling during this first cycle of the 
training was based on availability of classrooms and openings where maximum numbers 
were available. During a subsequent cycle, some options to consider would be making 
the training part of the in-house training for squad leaders, or to discover ways to make it 
a mobile training event. Marine Corps Community Services loans out portable screens 
and projectors, and power is often available during field training. When one platoon is 
training, others could be engaged in training as well. Being present at the beginning of 
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the work-up, a fertile time for acquiring schedule space, would also have been a great 
asset.  
 The first timeline projected the pilot group to be completed in January/February 
2015. The initial battalion-wide push that substituted for the pilot project in this cycle 
was actually completed before the end of December 2014. The evaluation of this change 
has been decidedly mixed. The initial awareness was an asset, as was the command 
recognition. Scheduling, materials, and the lack of a pilot group were limiting factors. 
The second training iteration during the current deployment will not feature a pilot 
project, either. Awareness for the training is already high enough—going through the 
process of identifying personnel for a pilot project seems counterproductive at this point. 
At future command assignments, it may be worthwhile to consider a pilot group who are 
not necessarily small unit leaders, but instead are those who would serve as a validation 
of the project by demonstrating increased resiliency.4 Demonstrating an increase in 
resiliency may prove challenging, though, which leads to questions of evaluation and 
analysis. 
 Measuring resiliency, the ability to bounce back from challenges, almost certainly 
requires challenges to occur. While training for an infantry unit comes rife with 
challenge, these hurdles do not necessarily involve an ethical component that proves 
ethical formation increases resiliency. Growth, in this context, could be as simple as 
                                                          
4 Those who could easily demonstrate the training’s value would come from the Force 
Preservation Council each unit holds. Force preservation is an intentional effort by the Marine Corps to 
apply helping resources to service members whose troubles and stressors predict future consequences to 
themselves and the unit. They are scaled from red to green; from a high degree of need and (usually) 
current legal trouble to well-functioning but predictors of struggle present. A pilot group from the green to 
yellow category could demonstrate the value of the training, gaining credibility from outcomes rather than 
small unit leader approval.  
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getting stronger and faster in the face of physical challenge. Yet, resiliency is also 
demonstrated before the incidents of challenge occur. Assuming there is a baseline stress 
level, challenges raise that level, making lapses in judgment more likely. Resiliency 
would mean that baseline level is not escalated as easily. That would mean a reduction in 
legal, family, or command-related issues. However, a reduction in lapses of judgment 
cannot be traced directly to ethical training—there are a number of factors like command 
climate, mentoring, maturity, and opportunity that also have a role. This challenge in 
proving resiliency and its sources demonstrates a need for some sort of validation of the 
training. Such validation would require outside experts or my own further training in 
validation practices.  
 This analysis of the first iteration will continue as the second cycle of training is 
delivered. At this point, evaluations and analysis are ongoing. More lessons will be 
learned, offering a greater number of data points for consideration in future commands. 
The opportunities for refinement listed in this section are merely a starting place. 
 
Leadership Identification and Training 
 As was stated in the previous chapter, the Battalion Chaplain serves as the 
primary advisor to the commander on issues of morale, spiritual well-being, and ethics. 
The role of ethical “subject matter expert” meant I would be the primary leader and 
facilitator on this particular ministry initiative. This statutory role does not abrogate 
others from being involved in ethical formation. The chaplain as primary advisor is not 
sole source provider. Throughout the implementation of the project, there were numerous 
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others involved who were themselves experts on ethical formation or some particular 
component of ethics.  
 The project was shaped as it was planned and delivered. Research tends to beget 
more research. As footnote trails were followed, new resources were engaged. While 
these other sources were uncovered, sessions of the ministry initiative were delivered. 
This informal training and focus for the project was supplemented by occasional formal 
trainings attended as part of the Navy Chaplain Corps. The annual Professional 
Development and Training Conference focused on pastoral care and suicide. While this 
was not the focus of the ministry project, many of the readings and resources focused on 
the role of resiliency in suicide prevention and postvention. In addition to this, there were 
numerous monthly trainings offered for chaplains of the First Marine Division which 
would usually touch on one of the streams that fed into the ministry project.  
 Small unit leaders functioned as mentors both for the participants of the training 
and for myself as facilitator. On numerous occasions, I interacted informally with 
company or platoon commanders about what resources they were using for ethics training 
with their Marines. They pointed me to previous ethics presentations they had 
participated in that were sometimes available from archived Marine Corps websites. They 
also shared the ethics material they present to their own Marines. While much of this 
material focused on establishing right decision making, it still had a shaping effect on the 
ministry initiative.  
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Resources 
 The ministry initiative requires numerous resources from different fields. 
Theological resources form the foundation and purpose of the project. Cultural resources 
provide the skeleton of the training, giving illustrative meaning to new concepts. 
Understanding the outcomes of the project via an evaluation rubric will require outside 
resources. Unit leadership functions as a force multiplier—a term given to any resource 
that can add value to what is already being done. Finally, there are logistical issues such 
as training space, time, and tools.  
 
Theological Resources 
 Theological resources for the ministry initiative came from a few specialized 
areas of study: just war tradition, formation and discipleship, and cultural theology or 
common grace theology.5 Just war tradition extends across theological lines into 
philosophical expertise, so the reading selections were not necessarily from a Christian or 
even theistic perspective. Walzer’s Just and Unjust Wars and Wolterstorff’s Justice: 
Rights and Wrongs both concern themselves with the concept of justice and violence, but 
neither seeks to produce a biblical or Christian theology of the topic. Hays’s Moral 
Vision of the New Testament, a broad work on Christian ethics, devotes a well-argued 
chapter to pacifism. Helgeland argues the same for the early Church in Christians and the 
Military. Yet, neither would oppose the argument raised in Chapter 3 that even those who 
believe the Scriptures teach pacifism have a vested interest in the ethical behavior and 
resiliency of our warriors. Other works from Augustine, Erasmus, Veith, and Cole 
                                                          
5 See bibliography for full publisher data on each work referenced. 
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present a biblical value for violence in the pursuit of justice. Bell’s Just War as Christian 
Discipleship was a major discussion partner for this work, and is evidence of one of those 
resources that came after following a trail of footnotes in other sources.  
 Discipleship and formation works abound in the publishing world. Dallas 
Willard’s Renovation of the Heart and the works of C. S. Lewis largely influence the 
view of formation as a practice of building habits of heart that this project reflects. N. T. 
Wright’s After You Believe was the main conversation partner for this methodology, but 
only in conjunction with others: Erasmus and Epictetus each crafted an Enchiridion for 
their students, Erasmus writing his specifically for a warrior looking to embody 
faithfulness to Christ. Recommendations from others brought Spiritual Formation in 
Emerging Adulthood by Setran and Kiesling into the orbit of this project. While this work 
did not warrant being a part of the literature review, it was influential on the trajectory of 
the ministry initiative.  
 The theology of common grace that is the genesis of this project has been shaped 
by the writing of Richard Mouw, Carson’s Christ and Culture Revisited, Newbigin’s 
classic The Gospel is a Pluralist Society, and a host of writings that have appeared in the 
last decade: Crouch’s Culture Making, Hunter’s To Change the World, and Lynch’s 
Understanding Theology and Pop Culture. As a further subspecialty within common 
grace studies, a theology of cultural texts has been essential for this project. Everyday 
Theology by Vanhoozer and A Matrix of Meanings by Detweiler and Taylor are some of 
the best resources for understanding this interplay, hence their inclusion in the literature 
review. Some insight into how this theological meaning making works within a 
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pluralistic culture came from encountering an article on how one practitioner uses ancient 
myths to assist veterans struggling with PTSD.6 
 
Pilot Project Resources 
 The theological foundation being set, the next issue was to determine what 
cultural texts communicate the components of ethical formation. Television shows seem 
a natural medium for the training, as they are the most ubiquitous form of pop culture 
entertainment, and they are one of the most voraciously consumed products of the 
average Marine. Given their average age, they are probably watching somewhere around 
four hours of television a day.7 Television also offers cultural texts involving the specific 
responsibilities of the warrior—especially those that acknowledge the value and the 
ramifications of their vocation. Four specific series are used to meet this need, and a brief 
overview of these shows is in order. 
 
The Pacific 
 The Pacific follows the First Marine Division during World War II. Many of the 
Marine Corps’ most historically celebrated battles are presented: Guadalcanal, Iwo Jima, 
and various other battles tell the story of these warriors. The series was based on Eugene 
Sledge’s book, With the Old Breed at Peleliu and Okinawa, along with Robert Leckie’s 
                                                          
6 See Liz Goodwin, “Ancient Warrior Myths Help Veterans Fight PTSD,” accessed October 17, 
2015, http://news.yahoo.com/ancient-myth-helps-veterans-battle-ptsd-153531485.html.  
 
7 See Millennial Marketing, “TV Viewing Habit Shifts: Generational or Just Age-Related?” 
accessed June 28, 2013, http://millennialmarketing.com/2010/06/tv-viewing-habit-shifts-generational-or-
just-age-related/. One has to consider that a Marine is not the average member of his or her age group, as 
they often spend days in the field training or deployed. Yet, the implications still stand—people this age are 
watching more TV (even if it is Internet viewing) than ever.  
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Helmet for My Pillow, and Red Blood, Black Sand.8 While The Pacific does have the 
ability to show warriors as unsuitable for life away from combat, it also has many 
moments where it acknowledges both the warrior’s honorable place and struggle to do 
what is ethically sound. The best use of The Pacific in highlighting ethical formation is to 
present both sides of this discussion and allow the viewers/learners to incorporate the 
traits that will lead to a stronger ethical decision-making standpoint, as well as foster 
resiliency when they come face to face with those occurrences that normally would, to 
use Shay’s phrase regarding combat, “ruin good character.”9  
 
Generation Kill 
 Generation Kill, like The Pacific, is an HBO miniseries following the Marines. 
This time, it is based on the book of the same name,10 written by an embedded reporter 
with the First Reconnaissance Battalion who originally presented the material as articles 
in Rolling Stone magazine. The historical context is the 2003 invasion of Iraq. 
Generation Kill touches on many of the same themes and struggles of The Pacific, but 
does so from a different generation’s war. We also see a different approach to many of 
these questions. The questions of just war and civilian casualties are ever present, but we 
also see issues related to leadership, ethical decisions, and obedience to orders. These can 
be used, as above, to engage Marines regarding questions of ethics and leadership, as 
well as to develop personal resiliency via formation.  
                                                          
8 Robert Leckie, Helmet for My Pillow (New York: Bantam Books, 2010); Chuck Tatum, Red 
Blood, Black Sand (New York: Berkley Hardcover, 2012).  
 
9 Shay, Achilles in Vietnam, xiii.  
 
10 Evan Wright, Generation Kill (New York: Berkley Trade, 2008).  
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 While these two shows engage the contemporary USMC warrior with a familiar 
environment, it would not necessarily be helpful to focus solely on military-themed 
television. Obviously, this is not the only genre Marines are watching—and the more 
they can learn a methodology for critically engaging their cultural texts, the more likely 
they are to learn how to discriminate that which will help them with ethical formation and 
resiliency. Thus, we turn now to two series that may seem a little outside the expected 
fare for learning ethics, but which can pay significant dividends.  
 
The Walking Dead 
 It has been argued thus far that warriors are not immune to cultural trends. One of 
those trends is a fascination with apocalyptic imagery, in particular, stories of the end of 
the world. The Walking Dead is a clear example. It is one of the highest-rated cable 
shows on television today, and it has an especially strong appeal in the eighteen- to forty-
nine-year-old demographic, where most Marines are located.11 The value for formation in 
this program stems from its protagonist. Sheriff’s Deputy Rick Grimes stands in for the 
audience—in the wake of the dead rising as zombies, he needs information on what has 
happened to the world and has to decide how to live under a new set of rules. This 
requires him to make ethical decisions about life and death, leadership, and community. 
The warrior can identify with him and his limitations in knowing the best course of 
action—and how this can be of use in developing the person of the warrior.  
 
                                                          
11 The finale of its third season pulled in 12.4 million viewers, 8.1 million of whom were in the 
aforementioned age range. See Huffington Post, “'The Walking Dead' Ratings for Season 3 Finale Set 
Series Record,” accessed July 11, 2013, http://www.huffingtonpost.com/2013/04/01/the-walking-dead-
ratings_n_2993622.html.  
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Adventure Time 
 Continuing in the theme of the apocalyptic, Adventure Time takes place in a future 
version of earth where magical animals and mystical swords are commonplace. It tells the 
story of possibly the last human, Finn, and his dog, Jake. They are adventuring warriors 
seeking to right wrongs and live justly. Being the only cartoon utilized for this training, 
Adventure Time was obviously designed for a younger demographic. Yet, considering its 
2007 start date, when the show first aired, the most junior Marines and Sailors involved 
may have been the target demographic. However, only one episode of Adventure Time 
will be utilized for the training. It is entitled “His Hero” and features the protagonist 
grappling with his idolized hero encouraging a philosophy of non-violence. This episode 
anchors the first session of the training, where participants gain an understanding of 
ethical norms and how to engage them.  
 In addition to selecting the cultural texts, the pilot project requires production of 
evaluation material for self-assessment of resiliency by the participants. The goal of self-
assessment in this project is to help participants consider the ethical standards they have 
adopted and consider whether or not they have grown in their ability to demonstrate 
ethical behavior according to said standards. A secondary goal is to assess how the 
elements of personal formation that form the content of the training contributed to growth 
in that ability to demonstrate ethical behavior. There are a few factors that will allow this 
rubric to be an effective tool. The goals must be specific, measurable, and clear. At the 
same time, the goals must have enough latitude to be useful in the pluralistic context. The 
“Assessment” section below further addresses these issues, and Appendix A contains the 
assessment rubric developed for the project. 
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Unit Leadership 
 The unit chaplain may advise the commander on issues of ethics, but that does not 
mean ethics are solely the purview of the chaplain. Leadership within the unit, to include 
platoon sergeants, platoon commanders, first sergeants, and company commanders, 
regularly invest in ethical training with their Marines and Sailors. Throughout this 
project, these leaders have been acknowledged as essential multipliers for ethical 
formation within the lives of their warriors. During the time period where the ethical 
formation training was offered, numerous ethics courses called PME’s—Professional 
Military Education—were offered by different companies or platoons within the 
battalion. It is assumed for this project that any increase in ethical awareness promotes 
value for the current project. Credibility for the ministry initiative from leadership has 
already been noted at length.  
 
Logistics 
 Various logistical needs were required for delivery of the training. The project, 
including presentation slides and scenes from the cultural texts above, were produced on 
a personal laptop. Obtaining a projector, classroom space, and training time all require 
coordination with battalion, base, or shipboard offices. For the pilot project, the battalion 
Operations Department was able to provide a projector for training whenever the training 
location did not have one available. The Camp Hansen chapels in Okinawa, Japan, served 
as training locations for several opportunities. While shipboard, the chapel lounge was 
secured for training via the ship’s Religious Ministries Department. At times, these 
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concrete needs were hurdles: spaces were occupied, a personal laptop ceased to function, 
and projectors failed.  
 The greater challenge for the pilot project, as has been acknowledged at various 
points, was scheduling around the training calendar. The training calendar was not always 
the competing factor, though. Chow lines, weather, and distance from berthing areas were 
also considerations. In planning training opportunities, I regularly consulted the battalion 
training calendar, which shows when various companies or platoons will be involved in 
some form of training, field or classroom. In addition, regular discussions with company 
leadership drove scheduling priorities. There would never be a day when everyone in the 
battalion was available at the same time, nor does it seem likely that all hands would 
attend an optional ethics training. Yet, maximum availability of personnel was the most 
important scheduling factor.  
 
Support Personnel 
 In support of the ministry initiative, two different types of leaders were sought. 
First, the leaders inherent to 2/5 were essential to the success and credibility of the 
ministry initiative. Leaders of all stripes were regularly sought out as part of the regular 
habits of being a chaplain. It is regular practice to walk around inquiring about family, 
morale, and a multitude of other issues. Company commanders were targeted for 
intentional discussions about ethics and issues of force preservation.  
 The second group of leaders in support of the project were peers and supervisory 
chaplains from within the First Marine Division. Before beginning the project, I asked 
numerous peers—battalion level chaplains—what they were doing with their Marines and 
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Sailors for ethics training. There were some intentional efforts towards ethics, while 
others either focused on an annual training requirement or supported whatever training 
companies were already offering. The Division Chaplain was familiar with ethical 
studies, having completed some formal graduate education in ethics. His insights were 
extraordinarily helpful in determining what components of ethical formation could be 
utilized within a pluralistic ministry context.  
 A final source of support must be acknowledged, the Religious Program 
Specialist (RP). In Navy chaplaincy, the RP is the chaplain’s assistant—as an 
administrative support person and as force protection in hostile environments. My RP for 
the duration of this project was Petty Officer Second Class Brandon Toporczyk. He 
provided a great level of support in scheduling facilities for training, obtaining keys, 
checking out projectors, helping carry equipment, posting flyers with dates and times, 
and the numerous other tasks that help drive the success of a program.  
 
Assessment Plan 
 There are two assessments that must take place in the ministry initiative: the self-
assessment of participants gauging their resiliency as a result of ethical formation, and the 
overall evaluation of the ministry initiative. With regard to the first, it was mentioned 
above that some form of validation for this self-evaluation would bolster the quality of 
the assessment rubric. In the absence of the ability to provide such validation, the self-
assessment of the participants can be partnered with the feedback of those closest to 
them. Thus, participants will take an initial survey asking about their current ability to 
identify their ethical standards, their current practice of ethical formation, and their 
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current level of ethical integrity—that is, whether or not they live consistently with what 
they say are their ethical standards. It is granted that this can prove exceedingly difficult. 
A participant could speak about his ability to engage in acts that are morally 
supererogatory, yet never have the opportunity to do the right thing at the right time. 
However, asking participants to reflect on specific and measurable ways they currently 
embody their own ethical standards, provided they can identify them in the initial 
assessment, sets a functional baseline for the training. 
 The final assessment will repeat all of these questions along a spectrum of 
increased ability (see Appendix A). Small unit leaders can complete the final assessment 
to provide the Marine or Sailor another avenue for feedback concerning their growth. 
This survey focuses on the same areas with specific and measurable outcomes. The leader 
survey also allows for evaluation of the long-term goal of resiliency. The small unit 
leader has ample opportunity to observe the warrior participants’ ability to recover from 
the challenges inherent in their world. These two assessments function as guideposts for 
the participants as they seek to refine their goals and continue their journey of resiliency 
through formation.  
 The ministry context offers numerous resources for evaluating the ministry 
initiative itself. The avenues for evaluation are similar to the different sources of support 
personnel. Unit leadership can offer a level of assessment that answers certain questions, 
such as: Was the project worth it? Do you see a return on investment in the lives of your 
Marines and Sailors? Was it an efficient use of time? and Should this type of ethical 
training focus on a broad audience or smaller target group?  
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 The technical advisors from the Chaplain Corps also provide evaluation, both 
formally and informally. Ministry peers and the First Marine Division Chaplain provided 
insight and advice in the early and middle stages of the ministry project. While deployed, 
some of the chaplains of the Third Marine Division and Third Marine Expeditionary 
Force form an ethical society, focusing on the intersection of ethical issues and pastoral 
ministry. I presented this ministry project to the group as a resource for adaptation in their 
units, but also with a focus on “lessons learned.” They were able to provide feedback 
from the operational level of ministry up to the strategic level of how ethics and ethical 
formation are contributing to resiliency throughout the Fleet Marine Force.  
 The other assessment that must be made is my own. In a sense, these are my 
Marines and Sailors and this was my ministry project to manage. Gathering the theology, 
the research, the presentation, and the lessons learned puts me in the unique position of 
evaluating whether or not the project provided any value to the lives of the participants. 
Yet, to paraphrase the commander of 2/5, one of my first assumptions should be that my 
assumptions may be wrong. The evaluation of outside observers and the participants 
themselves can shape my perspective, helping me to see results and issues that either did 
not occur to me, or were outside of the expected realms of influence. This leads to the 
results themselves. 
 
Results 
 The evaluation rubric intended for the project was not completed for the first 
iteration of the training. As of this writing, the second iteration has only reached the 
second session and will not be complete before submission of the current project. This 
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does not mean that evaluation did not occur, but merely that it was informal evaluation 
gained through conversation with unit leadership and various participants. Those who 
attended the training continually expressed value for how the information would shape 
their future thinking about ethics. The specific ways they discussed its impact met the 
criteria for two of the elements of ethical formation: self-awareness and knowledge.  
 As to the other elements of formation, Marines and Sailors tended to participate in 
training in small groups from within platoons (or shops in the case of Headquarters and 
Service Company). Thus, the need for community could be met—whether or not these 
warriors followed through on encouraging and shaping each other enters into the question 
of whether or not they engaged the element of commitment. As for humility, it is an 
internal quality that would have to be assessed via the rubric and feedback of others in the 
lives of the individual participants. 
 Based on that informal assessment, the training had its intended effect. However, 
this first iteration and the current progress of the second training evolution has led me to 
consider numerous ways to make the ministry initiative better. There are three particular 
ways I would like to offer the training to then explore efficacy. First, as referenced above, 
offering the training with a select small group of leaders would enhance any future 
offerings. It would be the pilot group that never was. Second, I would like to offer the 
training for a select group of Marines and Sailors who have been identified as Force 
Preservation cases. As mentioned above, these warriors are those with a particularly high 
level of life stressors. They are identified in order that the command may surge resources 
to them before those stressors create events of significance that make recovery more 
difficult. This group would allow greater evaluation of resiliency—since resiliency itself 
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cannot be measured without the presence of those significant stressors. Finally, I would 
like to offer a distinctly Christian training evolution. Using the practices of Christian 
formation as delineated in After You Believe,12 this group would explore from within their 
own faith tradition what it means to be ethically formed after the pattern of Jesus. This 
group would allow me to evaluate the amount an intentional faith community plays in 
personal formation. 
 Each of these efforts can be explored as I move to new commands. The great 
misfortune of military ministry is its transient nature. The next chaplain for 2/5, or 
commander for that matter, may not prioritize ethical training in the same way. Most of 
the Marines and Sailors will have moved to new commands themselves. In light of these 
realities, I look forward to exploring new ways of achieving the same strategic goal—
increasing resiliency in the lives of Marines and Sailors—albeit in new environments and 
with the added benefit of the lessons learned from the current project.  
 
Conclusion 
 The implementation of the pilot project took place according to schedule, and 
valuable lessons were learned that will inform future iterations of the ministry initiative. 
This chapter has presented the details involved, including timeline, training, and 
resources used. The assessment plan used to evaluate the pilot project has also been 
discussed. The final chapter summarizes the findings of the project at the time of writing, 
and considers future steps for the initiative. 
                                                          
12 Wright, After You Believe. See Chapters 2 and 3 for discussion on the distinctly Christian 
elements of ethical formation.  
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SUMMARY AND CONCLUSIONS 
 
 The purpose of this project and its subsequent endeavors remains as stated in the 
Introduction: to build personal resiliency in Marines and Sailors of the First Marine 
Division via a formation-based, ethical training class that utilizes cultural and biblical 
theology to explore moral decision making based on God’s value for honorable warriors. 
The need for this training results from two ever-present realities for the warrior. The first 
involves the challenges of training for and participating in combat, which have an 
inherent ability to compromise the ethical character of the combatants. The second reality 
is the precarious position warriors currently hold in American culture.  
 The theological foundations that answer this need arise from several themes in 
Scripture. First, God has value for warriors who do their work honorably. In their 
appropriate uses, combat and violence can promote justice and restrain evil. Violence in 
pursuit of justice should never be entered into easily. Even when there is clear need for 
violent acts by the command of God in the lives of his people, consequences abound (1 
Chronicles 28:2-3). In light of this value for warriors, there is an obligation to teach them 
how ethics are formed and encourage them to embrace an ethical standard as they are 
engaged in the profession of arms.  
 The second biblical theme informing the project is the redemption of cultural 
messages. Throughout the Scriptures, God’s people interact with the culture around them. 
They compare value systems, address injustice, and utilize points of contact to inform the 
world around them about the character of God (see especially Acts 17:16-34). The 
modern cultural message regarding warriors is mixed. Some cultural texts are positive, 
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some are negative, and some engage ambiguity in the warrior’s role. The negative 
portrayal can have an impact on the self-perception, and thereby the resiliency, of the 
Marines and Sailors who make up the ministry context. These texts can also be utilized as 
a point of discussion. Correctives can be offered to their portrayal or they can be seen as 
prescient barometers of personal challenges. Encountering them at any level allows their 
message to serve a redemptive focus as they bring personal awareness to warriors of 
possible areas of growth.  
 The third pillar of this foundation comes from the Scriptural imperative of 
transformation. Ethical formation, instead of mere ethical information, produces virtuous 
character that chooses the right actions in the midst of morally confusing situations. For 
the Scriptures, this is the call to discipleship: take up the cross and follow Christ (Luke 
9:23). Within the pluralistic setting of the ministry project, that call finds expression in 
the adoption of ethical standards and the pursuit of ethical formation. The mechanism for 
this formation comes from the “virtuous circle,” the practices that create ethical habits in 
individuals.  
 This theological foundation supports the project itself: a six-session training class 
focusing on the elements of personal formation. The methodology for this class utilizes 
cultural texts featuring warriors (or other protagonists) in ethically confusing or difficult 
situations. The text can offer a picture of the warrior as one with resolve to do the right 
thing, as a confused participant in a morally ambiguous situation, or as a compromised 
agent whose ethics have failed when put to the test. Whatever the case, the text is a point 
of contact to discuss what is ethically right and how the elements of personal formation 
can instill those ethical virtues as habitual character.  
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 Based on interaction with various participants, the project can be called 
successful, but with a few qualifications. The success can be measured in that those who 
participated have expressed a greater ability to think about their own ethical foundations. 
They also have engaged in numerous conversations regarding ethical standards and 
personal growth with their peers. They are engaging the transformative elements of 
knowledge and community while demonstrating the transformative element of self-
awareness. Time and personal reflection will bear witness to humility and commitment. 
The outcome of these elements is resiliency. Again, only time can bear witness to an 
increase in their ability to bounce back from the stressors of training for, and possibly 
participating in, combat.  
 For the qualifications of that success, various factors hindered the intended 
delivery of the course material. The schedule of an infantry battalion may itself be 
prohibitive to this type of delivery. Getting the same group of people to attend six 
successive training events may be unreasonable in the most literal sense. In addition to 
the schedule challenges, the initial training event that had wide dissemination was both an 
asset and a limitation. A greater number of Marines and Sailors gained familiarity with 
ethics in general and the project specifically, yet the pre- and post-assessments were not 
developed in time for these events.  
 There will never be a perfect opportunity for this training event in the work-up 
phase of a battalion—waiting for one, or trying to create a perfect time, would prove an 
exercise in futility. However, the validity of the theological foundation and its ability to 
produce resilience in the lives of warriors means it is worthwhile to continue these 
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efforts. Based on this summary, there are a few conclusions that can be reasonably drawn 
for this ministry initiative. 
 In light of the challenges and the experience from the first iteration of training, 
flexibility is critical in offering any type of training evolution. If any other unit chaplain 
were to offer a similar training, adaptation to his or her own style, schedule, and unit 
ethos would be essential. The theological strands that weave together can remain the 
same: God’s value for honorable warriors, redemption of the cultural message, and the 
need for personal transformation. The expression of these theological truths can be 
tailored to fit differing contexts. As stated in the “Results” section from Chapter 5, there 
are several variants of this training I hope to engage in future commands in order to meet 
the same goal of resiliency in the lives of warriors.  
 A second conclusion that can be drawn reveals that ethical training will only have 
the value that a particular command gives it. This was a unique situation with unique 
personalities and skill sets that produced opportunity for ethics to come to the forefront. 
To put it in a broader scope, the Navy chaplain will continue to be an ethical advisor to 
commanders. How his or her advisement is communicated depends on a number of 
factors like command climate, current needs, and operational tempo. Any who would 
benefit from this current project need to maintain the same flexibility applied above to 
delivery of the training.  
 A final conclusion that can be drawn from the whole of the project concerns the 
nature of the dilemma stated in the Introduction. Warriors will continue to have an 
uneasy place in society. They will also continue to face ethical confusion. There are no 
illusions harbored herein that suggest resiliency will somehow eliminate incidents where 
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warriors have breached the social trust via unethical actions in combat. There will always 
be a role for ethical advisement in the life of the warrior. The ministry initiative that has 
been the subject of this project seeks to ensure that advisement is theologically informed, 
culturally aware, and personally transformative. The challenge for warriors is not going 
anywhere; it is the responsibility of the Church and those who represent her in the Armed 
Forces to meet that challenge in effective ways. 
114 
APPENDIX 
PRE- AND POST-ASSESSMENT 
 
2d Battalion 
5th Marines 
Ethical formation and standards pre and post assessment 
Personal Info 
Your Name:  [Your Name] 
Date:  [Date]  
 
 
Guidelines 
Complete this review, using the following scale: 
1 = I don’t understand this idea or practice it in my life  
2 = I understand the idea 
3 = I understand both the idea and how it is practiced 
4 = I regularly and intentionally reflect on this idea 
5 = I reflect on this idea and practice it in my life 
 
 
Self-awareness 
 (5)  (4)  (3)  (2) (1)  
I know what right and wrong are ☐ ☐ ☐ ☐ ☐ 
I think about ethical behavior and my life ☐ ☐ ☐ ☐ ☐ 
I know why I think actions are right or 
wrong 
☐ ☐ ☐ ☐ ☐ 
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Knowledge 
 (5)  (4) (3)  (2)  (1)  
I know where my beliefs on right and 
wrong come from 
☐ ☐ ☐ ☐ ☐ 
I can communicate my convictions clearly ☐ ☐ ☐ ☐ ☐ 
I have a habit of studying the source of 
my convictions (i.e. religious writings, 
authority figures, personal meditation) 
☐ ☐ ☐ ☐ ☐ 
I can apply my convictions to difficult 
ethical cases or situations 
☐ ☐ ☐ ☐ ☐ 
 
 
Humility 
 (5)  (4)  (3)  (2)  (1)  
I can identify my limitations ☐ ☐ ☐ ☐ ☐ 
I can set aside personal biases and wants ☐ ☐ ☐ ☐ ☐ 
I am okay with being wrong or corrected ☐ ☐ ☐ ☐ ☐ 
 
 
Community 
 (5)  (4)  (3)  (2)  (1)  
I have a group of friends who share my 
convictions 
☐ ☐ ☐ ☐ ☐ 
I regularly process my beliefs and actions 
with these friends 
☐ ☐ ☐ ☐ ☐ 
My friends hold me accountable for my 
actions 
☐ ☐ ☐ ☐ ☐ 
 
 
Commitment 
 (5) (4)  (3)  (2)  (1)  
I know how to set goals ☐ ☐ ☐ ☐ ☐ 
I want to grow in my ability to 
demonstrate consistency with my 
convictions 
☐ ☐ ☐ ☐ ☐ 
I know what my preferred future is with 
regard to my character 
☐ ☐ ☐ ☐ ☐ 
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